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THE ENGLISH EDITION 


This book being a translation of the Hindi version has 
examples and similes commonly known to Asians. The use 
of few Samskrta words and terms with which most of 
Asian readers are familiar tends to give it oriental colour. 
These have been retained to avold deviation from the 
original. For the benefít of western readers a glossary of 
Samskrta and Hindi words has been appended. Besides 
thiSf every Sarfiskrta word or term has been explained in 
detail where it appears for the first time in the book. 
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The teaching of the 

Most Revered Sbrii Prabbáta Rainjana Sarkár 
At bis feet I got thera and to him 

I oíTer them. 


8hiva 8hcm*kara 



PREFACE 

I am neither a littcratcur nor a philosophcr. This íb 
only an attempt to oífcr to others in my words thc way to 
Absolute Truth as I ha ve becn ablc to find it by thc kindness 
of Great Prcccptor. I am not a litcrary man and havc no 
command over languagc; hcncc my rcqucst to all readers 
to forgivc the shortcomings in languagc. The subjcct of 
thc book is diíFicult to undcrstand yct I havc tricd my bcst 
to explain it as simply as possiblc with thc hope that 
cveryone may find thc way to Absolute Truth as I havc 
found it. I would consider mysclf fortunate and find my 
cfforts rewardcd even if onc of thc 2500 million individuais 
on this Earth understands mc and tries to discover his 
roal self. 


Shrii Shiva Sharríkar^ 
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Wboever readeth the philosopby would realize, bow 
sublime and free from narrowness is tbey Ideal. And tbou 
sbalt tome day bring forth cosmic fraternity by creating in 
tbe entire univerie, tbougbt waves of tby universal, generoui 
and all embracing ideais. 

Tbou art blested. 


Shrii Frabbáta Raiçjana Sarkir 



Pfonimciatioii of Sa^mskrta Letters- 


A—like ‘au’ in August 
Â—like *U’ in but 
i— Hkc ‘i* in fit 
ii—longer soimd 
u—like *u’ in put 
ú—longer sound 
e—like *ay* in bay 
o—like English ‘O’ 

\—^like English H* 
á—like English *d’ 
t—like French *t’ 
d "like French *d’ 

>like nasal sound 
áa~like dhna 
m—like 'ng* in going 
S*—between and 'Sb' 
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Saxfiskrta 

tato’ham 


Ananda Márga Pracáraka Samgh 
a ábcdáeghijkl mríinxíno 
prsáttuú V y. 

It is possible to pronoimcc Sairiskrta language with the 
íiclp of only 29 letters of the Roman Scíript. F, Q., qh, z 
etc. letters are required in the Arabic, Persian and 
diíFerent other languages but not in Samskrta. 

(áa) ® (áha) oceuring in the middle of the word 
and in the end are pronounced as ? (r^a) and Ç (i^ha) 
respcctively. Like ? when pronounced as ipf) they 
are not independent alphabets. Aceording to necessity 
while writing non-Sariiskrta words 'r*a’ and r*ha' may 
be written. 
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WHAT IS UNIVERSAL RELIGION ? 

Man is thc hi^hcst cvolved bcing. He possesses clcarly 
reflected consciousness and that makes him superior to 
animais. No other living being has such a clear rcflection 
of consciousness. He can distingui sh bctwccn good and bad 
with the hclp oí liis consciousness r.nd when in troublc, hc 
can with its help also íind a way out. No one likes to live in 
misery and sufícring, far less man, whose consciousness 
can find out means ol* lelicf. Life wdthout sorrow and 
sufFering is life ol‘happiiiess and bliss and tliat is what man 
desires. Every onc is in quest for happiness; in fact it is^man^s 
natare to seek happiness. Now let iis see what onc does to 
achieve it and whethcr it is achieved by those means. 

In his search for happiness man is íirst attracted by 
earthly cnjoyments. Hc collcxls wcalth, tries to achieve 
powor and positinn lo satisfy his desire for happiness. But 
all these cannot provide him with happiness. One who has a 
hundred is not satisfied with it. He strives for thousands but 
even possessing thousands does not satisfy him. He w^^ants a 
million and so on. Thcn it is seen that a person having 
intluence in a district wants to extend it over lhe province. 
Provincial leaders want to bccome national leaders and when 
they have achieved that, there creeps in thc desire for world 
leadership. Merc aequisition of wealtli, powcr and position 
does not satisfy. The aequisition of soniething limited only 
creates the want for aequiring more and man’s quest for 
happiness sees no end. The hunger for possessing more is 
unending. It is limitlcss and infinite. 
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Howcvcr digniíicd or lofty the achievement, it iails to set 
at rcst man*s unlimitcd quest for happiness. Thosc who 
hanker aftcr wcalth will not be satisficd till they can obtain 
unlimitcd wcalth. Nor will thc scckcr of powcr, position and 
prcstigc be satisfied till thcy can gct thcse in Hmitless 
proportions. But none of thesc can be had in unlimitcd 
proportions, as all thcse are earthly objects of the world. 
World itself is finite and cannot provide things infinitc. 
Naturally, therefore the greatest worldly acquirement, even 
if it be the entire globe, would not secure anything of an 
infinite and permanent character. What then is that infinite, 
eternal thing which will provide everlasting happiness ? 

Cosmic Entity alone is infinite and eternal, It alone is 
limitless. And the eternal longing ot human being for 
happiness can only be satiated by realization of the infinite. 
The ephemeral nature of worldly possessions, power and 
position Icads one to the only conclusion that none of the 
things of this finite and limited world can set at rest the 
everlasting urge for happiness. Their aequisition mercly 
gives rise to further longing. Only realization of the infinite 
can do it. The infinite can be only one and that is Brahma- 
thc Cosmic Entity. Hence it is only Brahma that can provide 
everlasting happiness-the quest for which is thc charactcrxstic 
of every human being. In rcality behind this human urge is 
hidden the desire, thc longing for attainment of Brahma. 

It is thc very nature of every living being. This alone is 
thc Dharma of every man. 

Thc wordj Dharma signifies property, Thc English 
Word for it is nature, characteristic or property. The nature 
of firc is to burn or ^produce heat. It is the characteristic or 



( 3 ) 

property of íire and is also termed as naturc of firc. Similarly 
the Dharma or nature of human being is to seek for Barhma- 
thc Supreme Blcsscdness. 

The Standard of animality in man is characterised by 
a clearly rcflected consciousness. Evcry human being having 
cvolved from animais has thereforc two aspects viz. the 
animal aspect and the consclous aspect which distinguishes 
him from animais. Animais display predominantly only 
One quality which may be called the animality, while 
human beings due to a wcll reilcctcd consciousness also 
possess ratioiiality. The animality in human beings gives them 
a leaning towards animal life or physical enjoymcnt oi 
carthly joys. They under its inlluence crave for eating, 
diinking and gratiíication of other physical desircs. They 
are attracted towards thcse and crave íor them under the 
inlluence oftheii animality but thesa do iiot provide happi- 
ncss as their longicg lor it is inünite. Animais aro satisficd 
with these limited cnjoyments as their urge is not infinite. 
However large quantity of things may be offered to aii animal, 
it would takc only tiiose which it nceds and would not bother 
for the rest. But men would ccrtainly act difFerently in 
these conditlons. This only establishes that animais are 
satisficd with limítcd things while human bceing*s desirc is 
limitless; although the desire for enjoymcnt in both is prom- 
ptcd and governed by their animal aspect of life. The 
differcncc in the two is due to the human being possessing a 
clerly reHected consciousness which the animais lack. 7hs 
infinite nature of human uige for absolute happiness is due to 
his consciousness alone. It is his consciousness only which is 
not satisficd with carthly joys of possessions, powcr and 
position- things which inspite of their huge proportions are 
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only trausitory in charactcr. It is hls consciousness which 
creatcs i:i him the longing for Brahma - thc Eternal 
Blessedness. 

The things of thc world—thc carthly enjoymcnts do not 
quenchthe thirst of human licart for happiaess. Yct wcTind 
that he is altracted by them. The animality in man draws 
him towards gratification oí animal desires but the rationality 
of his consciousness remains Tingratiíied since all these are 
transitory and shortiivcd. Tlicse are not enoiigh to set at 
rest the unending and unlimitcd hunger of the human cons- 
, riousncss. Thcrc is, thus, a consíant ducl in man between 
hls animality and rallonaliiv. The anitnrd aspect pulls him 
towards instant earthly joys while thc consciousness, not being 
satisfied with these, <!raws liim towards Brahma—the Infinite. 
This results in the strnggle between thc animal aspect and 
consciousness. Had t!ie carnal picasures derived froni power 
and position bceii infinite and endless, thcy wculd have set at 
l e^t the eternal qncsfc of thc consciousness for liappincss. And 
t’iat is why ihc flceíing glory of temporal joys can never 
sccure a lasting pcacc in hun;an mind and Icad him to ecstasy. 

t. 

It is only the well reflected consciousness which differe- 
ntiates men from animais. Is it then not imperativo for man 
to make use of his consciousness ? If his consciousness lies 
dormant behind his animality he is bound to bchave like 
animais. He in fact becomes worst than an animal as even 
though endowed with consciousness, he does not make use of 
it. Such a person does not deserve the status of a human being^ 
He is an animal—a beast in human guise. 

The nature of consciousness is to seek for the Infinite or 
Brahma. Only those deserve to be called human beings who 
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make use of their consciousness and follow its dictates. Therc- 
fore every persoii who by making iull use of his cleaily 
rcflcctcd consciousness entitles himself to be called 'a hurr.an 
being, finds his Dharma or nature to be only the search ior 
the Infinite or Brahma. This longing for thc Infinite or 
Brahrna is imiate quality or Dharma which characterizes tlie 
hiiman status of man. 

Happiness is dcrivcd by gcitiiig wliat one dcsires. If 
onc does not get what he dcsircs lie cannot be happy. He is 
sad and miserable. The clearly rellccted consciousness iii man 
Vf^hicli alone distinguishcs him from animais, sceks Brahrna 
or the Inlinite. And so man derives real happiness only 
wlicn he can obtaiii Brahrna or gcts into the proccss of ot- 
taiiiing It. The consciousness does not want earthly joys 
bccause being finite nonc of them satisíy it. The condusion 
thus we arrive at is that the Universal Religion or Dharma 
ot man is to realize thc Infinite or Brahrna. It is oiily by 
means of this Dharma that he can enjoy eternal, happiness 
í^nd bliss. 

Thc characterisiic of man or his Dharma is to attain 
Brahrna. It is ihcrefore nccessary to sce wheiher Brahrna 
at all exists or not. It would otherwise be faiile 
to atteropt to get some thing which d«:cs not actuaüy exist. 
If Brahrna exists, w'c must know what it is. 

Every action a person performs, appears to ha ve been 
cxccutcd by his pliysical orgaiis called Indriyas. These 
organs or Indriyas are ten in number and almost every 
action of a person appears to have been performed becausc 
oi these ten Indriyas. Yct actually it is not so. Ifthe mind 
does not work bchind these, the Indriyas by thcmselves 
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cannot pcrform aiív nction. It is lhe mind which works 
and the ten Indriyas arc mercly the instiuments through 
which the work is executed. The action which originates 
in mind, only finds its externai manifeslation with the help 
of Indriyas. To explain we can take the exam- 
ple of a person seeing a book. It is the mind only which 
visualizes the book with the help of the instruments of eyes. 
If the mind do 2 s not work the eyes will not be able to see 
the book. For instancc a person in senseless State either 
with the help of anacsthesia or otherwisc, will not be able 
to see the book cven ií his eyes wcre wide .open. In 
such a State of senselcssness the eyes are not damaged yet 
they cannot pcrform their natural function due to the 
contact with mind bcing suspended. That is why uiider 
the influence of anaesthcsia, the organs or Indriyas do not 
function, although they remain in pcrfect order. How 
often, when absorbecl in some thought, we miss to notice a 
person or recognizc a friend standing right in front of us. 
This it! only be''anse, inspite of eyes being in perfect order 
and wide opcn, the rriind, which aclually performs all 
actlons, does not inake use of this Indriyas-thc instruments 
of eyes. It is the mind which works and the Indriyas only 
help in its manifestation externally. 

Ifit is mind only which works, let us know how it 
acts with the help of thesc Indriyas. 1 or instancc seeing a 
book is an action which n ind performs with the help of 
eyes. When mind sees a book, what actually happens 
is that mind with the help of eyes takes up the shape of 
SDmething we call a book. This shape, like which mind 
bccomcs, is diffcrent from the image which is said to bc 
formed on the retina, as mind can see and become like a 
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book cvcn whcn the eycs arc closcd ; while the eycs cannot 
scc whcn the mind dòes not function. So it is niind which 
bccomes like the íorm of a book while the action of seeing 
the book is being periormcd. This portion of mind which 
bccomes like the form of a book is tcxmed as Citta (mind»s 
stuff). As soon as Citta takes the form of a book, it (the 
book) will have to be scen, There must thcn be something 
differcnt from Citta which does the w^ork of seeing. The 
part ot mind (ego), which does the . work of seeing is called 
Aharíitattva. But * I ’ will not be ablc to see anything 
unless * I * exist. So there must be a part of mind differcnt 
froiu thcse iwo which respectively takes the shape and per- 
loriiis the action of seeing., This third part of mind is the part 
which gives the feeling of * I * and is called Mahattattva. 
Without the íeeling of existence of ‘ I' or knowledge of 
self, no action can be períormed. This íeeling of ‘ I' or 
knowledge of selí is giveu by Mahattattva or Buddhitaitva. 
The collective name for these Ihree is mind or Aniahkara- 
nah ^introrsal psychic force). But these three portions of 
mind are only manifestations of my mind. It is with this 
mind that the action ol seeing a book is períormed and is 
termed as psychic assimilation of Rúpa Tanmátra. 

Tanmatra is a ncw term introduced, hence it should 
also be cxplained. The subtle íorm in which the Indriyas 
grasp a crude form is called Tanmatra. To cxplain it 
further it can be said that the idea of a book is grasped 
with the hclp of Rúpa Tanmátra (the ideatory vibration 
of nerve creating image or figure) whcn one sees the book 
with the help of the mechanism of the eycs. But if the 
eycs be closed or if one is in a dark place, one can still 
rccognizc a book by touch. Herc tLc idea of a book is 
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grasped by another Tanmátra i.e., thc Tanmátra of 
touch or physical pcrception. Again if sorre one drops 
a book outside the scope of visibility or out of reach of 
touch, it would be possible to identify it as a book by 
graspiug thc idea whh thc hclp of auditory Tanmátra. 
Citta comes in contact wúth Tanmátra only wheii Ahan.- 
tattva wants it to do so. The action of seeing or identifying 
the book has *to be donc by Aharíitattva as Citta by 
itseif does not possess the capacity of performing any 
function. When Ahaifitattva or the part of mind which 
Works wants to see a book, Citta'comes in contact with the 
organs of sighlji.e. eycs. Eyes receive Rüpa Tanmátra of the- 
book. This Tanmátra which is always present iu the environ 
mcnt in thelorm of waves, strikes against Citta through eycs 
which form a soit of door for Citta to come in contact 
with the outside world. Ciita with Uhis impact assumes 
the shape of the book and Aharíitattva then identifies or sees 
the book the shape of which Citta has assumed. Similarly 
when Aharíjtatlva wants to hear some words it sends Citta 
outwards to come in contact with the organs of hearing 
—the ears. Ears receive the sound Tanmátra, which is 
always present in the physical environment, thrOugh the 
médium of sound waves. Citta, with the impact of this Tan¬ 
mátra on it, becomes the sound itsclf and Ahaiíitattva 
hears that sound only. This show^s tbat whatever Aharíi- 
tattva desires or does, Citta takcs that form. Saying it 
converscly Citta manifests all the actions which Ahaiíitattva 
performs. 

It has already been explained that Citta, Ahanitattva and 
Mahattattva or Buddhitattva constitute. the mind. Citta has 
only the capacity of taking the form of wbat Ahariitattva 
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wants it to become like. Similarly Ahaiíitattva has only 
the capacity of action. It can only work. 

Thcre must be something to make it work. That some- 
thing is Mahattattva or Buddhitattva which gives one the 
feelíng of ‘ I \ This fceling of ' I ’ is derivcd from my mind 
and this *1’ in my mind makes Aharíitattva and Citta 
perform their respective functions. Without this ‘ I * it 
would not be possible to feel or realize the form of the book 
even it, under the íunctioning influence of Ahaiíitattva, 
Citta becomes like a book. But ihen this ‘ I * also is only 
a part of my mind. That is, there is another ‘ I ’ which is 
the possessing ‘ I *, or the * I» which knows that there is 
a mind. The existcnce of ‘ I * in my mind only proves that 
there is another real Master which is beyond mind and which 
knows about the existcnce of mind. This * I' which is the 
witnessing entity and witnesses the existcnce of mind and 
therein the existcnce of Bnddhitattva or fecling of*I*is 
called Atman or unit consciousness. Thus by introspection 
and conccntrated thinking it is observed that Âtman and 
mind i.e. unit consciousness and mind are two separatc 
entities. 

Atman or unit consciousness and mind are two separatc 
forms ; yet they must be related to each othcr. In the first 
instance it appears that I know of my existcnce. Then the 
same *í* that appears to prove my existencc makes me work 
and a part of my mind called Citta takes the forni of the 
book through Tanmátra to enable me to see the book. 
The * I * that gives me the consciousness or that * I * which 
witnesses the existencc of my mind and therein of the * I * 
which gives the ieeling * I exist * is Atman or unit conscious 
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ness. The ‘ I * that gives the feeling of ‘ I exist * and also 
proves the existence of Atman or unit consciousness, is 
Mahattattva. The ‘ I * that works or secs the book is 
Aharíitattva and the portion of mind that takes the shapc 
of the book and enables my Aharíitattva to see it is Citta. 
This shows that the same * I * takes different functional 
íornis in all these stages. How these difTerent tunc* 
tional forms of the same ‘ I * come about needs further 
clariíication. The statement, * I exist * presupposes the pre 
sence oí ‘ I * which is lhe witness of this existence. This 
tvitnessiiig eiiiity is Atman or unit consciousness and its 
pr< sence is establislicd by the feeling of existence that one 
displays in every action. That this assertion of T exist» is diffe¬ 
rent from Atman or unit consciousness, is seen from the 
fact that this * I * claims the prcsence of my Atman 
or unit consciousness. This feeling proves that unit cons¬ 
ciousness is only consciousness and that without conscious¬ 
ness existence is iiot possiblc. lí there is no consciousness 
the feeling oi existence canriot be there. What is then going to 
witness the existence of ‘ I ’ ? Consciousness is therefore 
essential for giviiig rise to the feeling of existence of Mahat- 
tattva or Buddhitattva. To be explicit, Mahattattva or 
Buddhiítattva cannot exist without Atman or unit cons¬ 
ciousness 

But the witnessing entity and the pure feeling of *1* appear 
to be the functional forms of one T’ only. In fact the same 
‘ I*that witnesscs my existence, manifests itself as the other 
‘I' of ‘I exist'. The witnessing ‘ I' is unit consciousness 
or Atman and it manifests itself as Mahattattva or Budd¬ 
hitattva and thus establishes its own existence. It is tbc 
witnessing entity or unit consciousness which on taking up 
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the fimttional form of the ‘ I' of' I cxist * is called 
mahattattva or Buddhitattva, Thus unit . consciousncss is 
not consciousncss only but has a qualiiy also with the 
hclp of which it manifests itseli into diffcrent lunctional 
forms. This quality is not consciousncss, as otherwise it vrill 
not be neccssary ior unit consciousncss to take up a lunctional 
form to maiiiicst as Mahattattva and* acquire the ’ 1 ' oi 
’ I cxsist * which is diffcrent from the witnessing entity. 
Consciousncss and its quality are thcrcfore two separate 
entities in átman or unit consciousncss. This quality being 
diffcrent from consciousncss must havc been obtained íroin 
somewhe:rc. Therc should be some other lactor to quality 
átman to manifest itself as Mahattattva. That which gives 
this quality to átman is called Prakrti. In other words it 
is due to Prakrti qualifying átman that it is inani fcsted as 
Mahaltattva and gcts the feeling of * I \ 

What is Prakrti necds explauation. Prakrti means that 
which Controls natural phenomenon. Prakrti is not nature 
Or quality. For instance lhe quality of burning is said to be 
the nature of íire. There must bc somethiug which gives 
lire tliis quality; just as there is some entity which iinparts 
quality to unit consciousness. That which qualifies unit 
consciousncss is Prakrti and not the quality which is exhibited 
due to her influence. Prakrd is a samskrta word and is 
derived from pra— Kr —Ktin and it means to do in a 
special way. Unit consciousness establishes its existene only 
on being qualiíicd by Prakrti. In other words Prakrti 
qualifies unit consciousness or átman to give it the realiza- 
tion of its existence. Energy is required to Perform 
any action. Prakrti, as it per for ms the action of qualifying 
Atman or unit consciousness. is a unique force. She ís a 
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principie which qualifies unit consciousness. It is prakrti 
whiçh by her influence on unit consciouness gives it the 
qualities of diffcrent functional forms. Prakrti is a unique 
force—a principie ; but vvhose principie it is and where 
it comes from is a question which comes up. Prakrti is the 
principie of unit consciousness only and it is by its own 
principie that it is being infliicnced and qualified. Prakrti 
being principie ofunit conscioiisness must exist within it. In 
fact it always does. Unit consciousness and its Prakrti caii never 
be separated from cach other likc the burning principie of fire 
which cannot be separated from firc. Anything, which aequires 
or gets a charactevistic quality due to the influence of a prin¬ 
cipie or force, can not exist il thot principie or force is with- 
drawn Irom it. The two will always be together and so would be 
unit consciousness and its principie Prakrti. Unit consciousness 
and its Prakrti arc insoparable llkc the two siaes of a sheet 
ofpaper. The only function of Pi^akrti isto keep on giving 
different functional forms by its influence over consciousness. 

Unit consciousness is the witnessing entity and realises its 
existence only wheu it is qualiíicd to mainfest as ‘T of *I 
exist*. The principie of Prakrti which establishes the exist- 
ence of unit consciousess by qualifying it is called Satvaguria 
the sentient principie and the píjirt of mind which is thus 
formed to give the feeling of T exist* is callcd Mahattattva 
or Buddhitattva. It will be more correct to say that under 
the influence of Satvaguria, unit consciousness manifests itself 
as Mahattattva or Buddhitattva. 

Every action presupposes existcncc. Unless T exist*, I 
will not be ablc to sec, Herc also we find T* having two 
different functional forms or counterparts. The first is the 
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witnessing entity or consciousness which in ordcr to prove or 
realize its cxistcncc has acquired thc fccling of‘I exist* and 
the same ‘F now performs the function of seelrig. The T of 
exist* is my Buddhitattva which while sccing takcs up the 
ncw function of sccing in addition to cstablishing thc existence 
oC unit consciousness. Unit consciousness on being influeneed 
by Prakrti maniíests as Buddhitattva. Similarly the addi- 
tional quality oi perlorining an action is also cndowed by the 
influence of Prakrti on Buddhitattva. Prakrti will be present 
in Budlhitattva also as it is ouly a maniCestalion of unit cons¬ 
ciousness and Prakrti is bound to be with unit consciousness 
wliercver and in whatever íorm it may exist. Thc principie 
or guna of Prakrti which glves this <íuality or capacity to 
Buddhitattva is c.alled Rajoguiíi—thc mutative principie. 
Thus Buddhitattva on being inílueneed by Prakrti displays 
two lunctional forms or counterparís. The latiex' which it 
gcts from Rajoguria and which gives it thc capacity or quality 
of performing an action ís callcd Ahamtattva. That is 
Buddhitattva manifests itsclf as Ahamtattva when influenced 
by Rajoguna or the mutative principie of Prakrti. 

Every action is bound to have a result in lhe end. ]‘^or 
example while seeing a book the rcsult of the action of seeing 
is the book which is seen. How I scc a book has already 
been explained earlier. Citta which is a part of mind grasps 
the fofm producing Tanmátra of the book and itself becomes 
thc form of the book. It is that book that Aharíitattva 
sees. Citta takes up thc form or becomes like what 
Ahamtattva wants it to be. When Ahanitattva sees 
a book, Citf.a becomes a book and when it hears a sourid 
it becomes that sound, Citta therefore is that sluíT, the form 
of which is cntirely dependent on Ahamtattva. Citta keeps 
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on cbanging its form at the bidding of Ahanitattva. It must 
tbcn be vcry closcly connccted wilb Abanitattva. How 
tbis stuff is formcd nceds clarification. Citta, as bas been 
explaíned earlier, is a part of mind and Buddhitattva and 
Ahaiíitattava arc thc other two parts. Buddhitattva and 
Ahairitattva are manifcstations of unit consciousness formed 
by thc influence of Satvaguna of Piakrti over it and of 
Rajoguria ovtr Buddhitattva* In other words it is unit 
consciousness on!y which undcr the influence of Prakrti takes 
up thc funciional íorm of Ahariitattva also in the secondary 
stagc, Hence Prakrti would be present in Ahariitattva and 
is bound to qualify it further. In fact it is due to the Parkrti 
qiialiiying Aharntativa that it manifests itself as Citta. Tbis 
quallty of Prakrti which influences Ahariitatlva is called 
Tamoguría—^the static principie. It is as a result of thc influ¬ 
ence of Tamoguría that Ahríitattva, or the ‘1* that works bas 
to take up the ideative form of the result of its action. Tbis 
means that wlicn T* see a book it is ‘P that bccoines likc the 
book. Another *r thus comes into being under the influence 
of Tamoguría. It is this ‘P which takes thc ideative form of 
thc book while a book is being secn. This *V which becomes 
like the book or takes lhe form of thc book is Citta. Thus it 
is unit consciousness only which gradually manifests itself as 
Citta also. 

In the peceding paragraphs it has been established with the 
help of logic and reasoning that it is unit consciousness only 
which on being influeneed by difFercnt principies of its 
Prakrti gradually manifests itself into Citta and as a result 
of this mind comes into being. Thc cxistence of unit consci¬ 
ousness is cssential for the cxistence of mind which is only a 
gradual manifestation of u:iit consciousness under the quali- 
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fying influence of Prakrti. Mind in fact cannot bc formcd 
without thc prcscnce of Âtman or unit consciousness. But 
we know that mind is present in every individual. Henc& 
Atman or unit consciousness is also present in every individual 
There are innumcrable individuais in this universe and as 
Âtman or unit consciousness is reflected in evcryone, there 
appears to be many a Âtman or unit of consciousness. The 
collective name for all these Âtman or units of consciousness 
is Paramátman, Bhúmácaetanya, Brahma or Bhagavána. 
Just as twelve units make a dozen and twenty niake a score, 
collective name for a very large number of soldiers is army; 
thc collective name for all the rcflections, is Paramátman, 
Bhúmácaetanya or Bhagavána. Thc name Bhagavána hence 
should not bc construed to mean a mighty hiiman figure with 
powerful hands and fect. It is the collcclion of all our Âtman 
Thc nearest *word in English which may be used for Âtman 
or unit consciousness is soul, hence Bhagavána may also 
be named as universal consciousness or universaP soul. This 
shows that Bhagavána does cxist -and that It exists as 
Paramátman or universal soul, Bhúmácaetanya or cosmic 
consciousness or Brahma*—thc Eternal Blessedne.:*. 



II 

WHAT IS COSMIC ENTITY ? 


It has been cstablisbed that Brahma exists and also 
tliat It is Paramátman, Bhumácaetanya, universal conscious- 
ncss or consciousncss in its totality. 

Bhumácaetanya or cosmic consciousness or consciousness 
in its totality is also known as Citishakti or Purusa. It has 
also been explaincd cavlicr that Prakrti is a principie or a 
iiniquc íorcc of Purusa ( consciousness) and that she also 
qualiíies Purusa. Prakrti is a principie of Purusa and she 
is always so intimalcly blended with Him that the two 
cannot be separatcd by any means. They are inseparablc 
like fire and its burnii.g property. Just às these two cannot be 
separated, Purusa and Prakrti can a.lso never bc separated. Pra¬ 
krti is a unique force, a qualifying principie of Puruáa. A force 
or principie which gives something a characteristic property, 
cannot be separated from it. Similarly Puruáa and Prakrti 
even being two Sveparate entities cannot be separated. So 
Purusa is bound to bc present wherever tliere is Prakrti and 
the collective term for th em is Brahma. 

The cembined name for Purusa and Prakrti is Brahma. 
Puruía we know is j inana, Caetanya or consciousness. By 
these we can undcr^.tand the cxistcnce of something but 
cannot visualize any figure or form. What be would look 
like or sound, is not posf ible to ray, yet it is fclt that Purusa is 
something. We can only form an idea of Puruáa or Caetanya 
with the help of our Bhávaná ( self sccking fiow of pur 
objective mind). So Purusa or caetanya is an abstract 
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cntity and can be appreciated by our mind in its objective 
role only. Prakrti, thc qualifying principie of this abstract 
cntity, is also appreciated by thc understanding only. 
Energy, force or principie even being the attributes of the 
crudest of things cannot bc secn. Its figure and shape cannot 
be descri bcd. Firc is a crude objcct and its attribute—thc 
burning principie is also a crude quality. Yct even this 
attribute cannot bc secn. Howevcr crude thc attribute of 
a thing may 'bc, it will always be subtle in form. Encrgry 
or principie can never have a shape. It can never have an 
audio-visual cxistcnce. Prakrti also being a unique force 
a principie, is a subtle cntity. Puruáa and Prakrti are both 
subtle. Brahma being the collcctive name for these two 
is also subtle and can be appreciated only in the final stage 
of intellectual synthcsis. Brahma could not therefore have 
any figure or shape. It could not bc possible to describe 
It or even to say what it sounds like. Brahma has to be 
shapeiess or formless. It has really no from. 

It has been said earlier that Buddhitattva comes into 
being as a result of Satvaguna of Prakrti infiuencing the unit 
consciousness or Atman. Ahariitattva is formed by thc 
infiuence ofRajoguna on Buddhitattva and lastly Citta is 
thc result of thc infiuence of Tamoguna on Aharritattva. 
The formation of Citta is dependent on Ahariitattva as it 
comes into being only as a result of the infiuence of 
Tamoguna on the lattcr. The cxistcncc of Citta is therefore 
not independent. Citta will not bc formed, if 
cithcr thc Tamoguna of Prakrti did not infiuence 
Ahaxíitattvaor Ahaxfitattva did not exist. But abscncc of 
Citta would not mean absence of Ahaiíitattva and Prakrti. 
It only means that Tamoguna of Prakrti is not infiuencing 
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Ahamtattva and that the existence of Abamtattva does 
not dcpend on the prcscnce or abscncc of Citta, It is 
indcpendcnt of Citta. Applying the same reasoning to 
Ahamtattva it will be seen that it is dependcnt on the 
influence of Rajoguna of Prakrti over Buddhitattva. But the 
existence o fBuddhitattva does not depend on the presence 
or absence of Ahamtattva. Buddhitattva is independent of 
Ahamtattva. Similarly existence of Buddhitattva depends 
on the influence of Satvacjuna of Prakrti on unit conscious- 
ness. But the existence of unit consciousness is independent 
of Buddhitattva. For exarnple Steel can be bcaten to form a 
Steel pan but that does not mcan that ifthe pan does not exist, 
Steel will also not exist. The pan being made of Steel is 
dependent on steel but Steel would exist even if there was no 
pan. Steel is thereforc independent of the pan for its 
existence. Similarly unit consciousness is independent of 
Buddhitattva. AU the different forms fromCitta to Buddhitattva 
are dependent on unit consciousness as the existence of each 
One of these is dependent on the other. But when we come 
to consciousness it is seen that its existence is not dependent 
on any of these forms. In fact no such thing can be found 
on which the existence of consciousness would depend. 
Consciousness is therefore absolutely independent. 

Consciousness or Puruáa is absolutely independent. It 
has been seen in the preceding paragraph that it is 
not dependent on anything and has no beginning or root. 
It has nothing as its origin or cause. It is noncausal. 
Prakrti is a qualifying principie of Puruáa and is bound 
to be present wherever Puruáà exists. This, howevcr, 
does not mcan that Prakrti has been created by Puruia. 
The burning quality of firc is its qualifying principie and 
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always exists whcrevcr thcre is fire. Yct this quality has 
not bcen created by fire. Just as fire cannot crcate íts 
qualifying principie, Purusa also cannot crcate Prakrti—Hi» 
qualifying principie. Purula is cven incapable of rcalising 
His own existcncc without the qualiiying influcnce of 
Prakrti. Such a Purusa’can surely ncver crcate Prakrti. Just 
like Purusa, the root, origin or cause íor the crcatioii 
of Prakrti cannot bc found. Prakrti is also non-causal. 
Purusa and Prakrti are tbus both non-causal. Brahma is 
the combined name for both thcse—Purusa and Prakrti. 
Hence Brahma is certainly non-causal. 

Brahma is without any begiiming or *root. It has no 
cause for its origin. But has Brahma an cnd ? If It has, 
we should find out how big It is. In ordcr to find this 
out we shall have to measure Brahma. Diífcrent instrum- 
cnts are required for measuring different kinds of things. 
For instancc to measure land we need rods and chaiiis, 
to measure foodgrains we require balance and wcights. 
We shall have to use a thermometer to measure teinpcra- 
ture and a barometer to measure atmospheric pressurc. 
Thus the instrument required would depend ou the nature 
of the thing to be measured. Brahma is subtle and is 
only an ideological appreciation as has alrcady been seen. 
The instrument required to measure Brahma has to be 
subtle. Somcthing subtle and other than Brahma has to 
be found out for using it as a measure. All matter in 
this world can bc classified in íive rudimental factors 
or Tattva. It may exist as Ákásha ( ethereal), Váyu ( acr- 
ial ), Agni ( luminous ), Jala ( liquids ) or Prthvii ( solid )• 
Presence oí Tannxátra distinguishes a crude thing from 
subtle. A crude thing will always have Tanmátra 
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while a subtle thing will not have any. So anything 
containing a larger number of Tanmátra will be more 
crude. The total number of Tanmátras is five. Shabda 
( sound ), Sparsha ( touch ), Rúpa ( figure ), Rasa ( taste ) 
and Gandha ( Odour ) are the five Tanamátras. Âkásha or 
cthcrcal or the supposed subtle atmosphcrc bcyond the 
atmosphercs of planets etc. contains nothing which can 
be visualized. Yet it has Shabda Tanmátra and is called 

crude. Váyu has two Tanmátras—Shabda and Sparsha. 
That is Váyu has sound in it and is also capable 
of being felt on touch. Váyu is thus cruder than Âkásha. 
Agni, Jala and Prthvii are all cruder still, as these 

can be sccn and have Rúpa Tanmátra in additon 
to the other Tanmátras. Therefore all the five rudimental 
factors or tattva in w^hich matter can exist are crude. 
None of these could make a subtle instrument with which 
Brahma—a subtle entity could be measured. Apart from 
matter in these five rudimental factors i. c. Âkásha, 

Váyu, Agni, Jala and Prthvii, therc is another thing 
found in this world. This other thing is * mind or 
Antahkariiah ( introrsal psychic force ). Applying the same 
test of Tanmátra to mind, it is found that mind is subtle. 
Mind can only be assessed as abstract, No Tanmátra can be 
found in it. That is mind alone is subtle and the rest of 

the things of this universe are all crude. Mind 

therefore is the only thing out of which an instrument for 
measuring Brahma can be prepared. But mind has no 
Tanmátra, hence no crude or physical form can bc 
attributcd to it. It cannot bc heard, touched, secn, tasted or 
even smelt. In absence of these qualities an instrument 
cannot bc made out of mind. Mind is subtle and has only 
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tbe quality of grasping an idea or of tbinking and feeling. 
Mind can tbercfore only measure Brabma by grasping an 

idea or by tbinking or feeling. Mind is made up of Buddbita- 
ttva, Ahaiíitattva and Citta. Buddhitattva is lormed by 

Prakrti qualifying unit consciousness and Ahamtattva comes 
into being by further influence of Prakrti over Buddhitattva. 
Similarly Citta comes into existence on account of Ahariitattva 
being qualified by Prakrti. Ahaiíitattva is the part of mind 
which Works. The capacity of performing any action is 
anly in Ahaiíitattva. Hence if Brabma is to be measured 
with mind it will have to be done by Aharíitattva. Buddhi¬ 
tattva scparates unit consciousness and Aharíitattva. Aham¬ 
tattva will thus not be able to reach unit consciousness 
unless it passes through Budilhitattva. But ; Abairitattva 
is only a functional form of Buddhitattva. The ‘ I' of * I 
exist * of Buddhitattva on adopting thc functional form of 

Work ’ is Ahamtattva. The moment Ahamtattva retracts 
in Buddhitattva, thc functional identity of ‘ I work * of 
Ahaifitattva ceases to exist. Ahamtattva cannot reach 
unit consciousness as Ahamtattva. It will have to get con- 
verted into Buddhitattva before coming in contact with 
unit consciousness and in that State no function can be 
performed far less that of measuring unit consciousness. 
Mind being incapable of coming in contact with unit cons¬ 
ciousness can never measure it. Brahma is the collective 
name for all the unit consciousness. Mind cannot measure 

a single unit consciousness and the question of measuring 
thc supreme multiple of all thc multiplicities of unit cons¬ 
ciousness does not arisc. Mind can never tbink» fcel 
or grasp any idea of the measurements of Brahma. 

Mind can only determine the boundaries of something 
which is within its scope It cannot set limits tò a thing 
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which is beyond the range of its reach. The crcation is only 
a part of Brahma (It has been explained in the following 
chapter^. Within this creation is the existence of mind. 
On rctracting mind (Aharíitattva) lo its [limits we still find 
something left beyond it, which it has no capacity to 
comprchend. Creation thus extends beyond the limits of 
mind. It is infinite. Creation is only a part and if a part 
be infinite, Brahma - the whole is bound to be infinite. 

The combined name for Purusa and Prakrti is Brahma. 
It has been seen earlier tliat both Purusa and Prakrti are 
noncausal. Naturally both being noncausal would be in- 
depcndent of each other also. Neithcr of them is subordi- 
nate to the other. The status of Brahma, where Puruáa and 
Prakrti both, being noncausal, are independent is the Supreme 
Rank of Brahma or Brahma Svarúpa. Prakrti is a principie 
or a unique force, the function of which is to attribute guna 
or to qualify Purusa. Guria ordinarily, means an attribute 
or a qualification. In Sariískrta guria means a rope used 
for tying something. To attribute guria means to biad with 
a rope. Prakrti qualifying or attributing guria to Puruáa 
means Prakrti binding Puruáa with a rope and driving Him 
aceording to her designs and wishes. But in the Supreme 
Rank of Brahma or Brahma Svarúpa, Purusa is independent. 
Hence Prakrti cannot qualify or bring Purusa under bondage; 
still Prakrti exists there with Purusa as Brahma is a com- 
bined name for both these. A man asleep is incapable of 
using his faculties or capacity to work. They are inactive 
in that State. Yet his faculties and his capacity to work 
remain within him. Similarly Prakrti is inactive in Brahma 
Svarúpa. She does not perform her functions or is unable 
to perform them. The function of Prakrti is to qualify or 
to attribute guria to Puruáa. Puruáa does not aequire any 
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attribute or qualiíications when Prakrti does not function. 
There he is beyond guda or without guda. How is it that 
Prakrti whose only function is to qualify Puruía, does not 
infiuence or is unable to qualify Puruía in N^^g^na Brahma. 
There can be only two reasons for this. Prakrti is either 
asleep and hence Inactive or is feebler than Puruáa to be able 
to impart hcr guda to hirn. Accepting the íirst probability, 
it will have to be admitted that Prakrti is asleep in Nirguda 
Brahma or Brahma Svarúpa. But Prakrti does qualiiy 
Brahma at some place or the other. If she be in the State 
of sleep in Nirguda Brahma, some one will have to wake her 
up so that she may qualiiy Puruáa. In Nirguda Brahma 
there is only Puruáa and Prakrti. There is no other entity, 
hence only Puruáa can do it, But Puruáa we knovyr is even 
incapable of realising his own existence without being quali- 
ficd by Prakrti. How could He then perform the action of 
awakening Prakrti ? We have to thereíbre dismiss the 
possibility of Prakrti being asleep in Nirguda Brahma, other- 
wisc in absence of any other entity it would not be possiblc 
to rousc Prakrti to qualify Puruáa and to manifest Him as 
Buddhitattva. Prakrti is awake even in Nirguda Brahma. 
She is not asleep. The quality, Dharma or function ot Prakrti 
is to qualify Puruáa and if she is aw^ake in Nirguda Brahma, 
She must qualiiy Puruáa. Puruáa in Nirguda Brahma is not 
qualified inspitc of the presencc of Prakrti wide awake. That 
Prakrti is fcebicr than Puruáa in Nirguda Brahma can be the 
the only reason for this. She is less powerful and so is unable 
to qualify Puruáa. This is how Prakrti and Puruáa have 
existed in Brahma since eternity. Puruáa, thercforc, is by 
nature %more powerful than Prakrti and is the transcenental 

entity and Prakrti is His innate principie. The State where Pra¬ 
krti is feebler than Puruáa and is incapable of influencing or 
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quaUfying Him is the rank of Nirguáa Brahma or Brahma 
Svardpa—that is the State where Puru^a in Brahma is not 
metamorphosed. 

The rank of Brahma where Purusa is not influenced 
and qualified by Prakrti is called Nirguna Puruia— 
nonqualified consciousness and where Puruáa is in¬ 
fluenced and qualified by Prakrti is called Saguna Brahma 
or Gunayukta Purusa.or the qualified consciousness. Saguna 
Brahma is thcrefore that rank of Brahma where Puruáa 
is iniluenced and qualified by Prakrti. This gives risc to 
two questions. Firstly, if Nirguna Brahma is the Brahma- 
svarúpa or Supreme Rank what could be Saguna Brahma ? 
Secondly, Purusa bcing more powcrful by nature how could 
it be influenced and qualified by Prakrti in Saguna Brahma ? 
In other words how Saguna Brahma carne into being 
ia thequestion. 

Nirguna and Saguna are, two diffcrent status of Brahma 
only. In Nirguna, Purusa and Prakrti both exist together 
but Prakrti is not able to qualify Purusa. In Saguna also 
Purusa and Prakrti exist together but in this Prakrti in- 
fluences and qualifies Pursa. It is because of this difierence 
in the relation between Purusa and Prakrti that the former 
is called Nirguna and the latter is called Suguna Brahma. 
Ráma asleep and Ráma awake only indicate the two diíferent 
States of existence of the same person. It does not mean 
that they are two diíferent persons. Similarly Nirguna and 
Ságuna Brahma are two diíferent ranks of the same Brahma. 

It has becn scen earlier that Buddhitattva comes into being 
as soon as unit Consciousness is qualified by Prakrti. Bhúmá- 
eaetanya, Parama Purusa or Cosmic Consciousness is only 
a collective name for infinite number of unit consciousness. 
Farama Puruia must also foUow the same principies or 
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Dharma as unit consciousness. The propertics of the two 
must be the same, the only difference being that the 
scope of unit consciousness is finite, while that of Cosmic 
Consciousness is iníinite, This would, therefore, mean that 
creation comes into existence as soon as Cosmic Consciousness 
or Parama Pursa is influenced and qualified by Prakrti. 
The rank where Puruáa is qualified by Prakrti is Saguna 
Bráhma. The universe is a creation because of Sagujia 
Brahma. 

We have to accept the existence of Saguna Brahma; as 
this creation which is formed of or which comes into being 
because of Saguna Brahma can be seen at every mornent 
of onc*s existence- This also shows that 'Prakrti influcnces 
and qualifies Puruáa in Saguna Brahma. There could be 
only two conditions under which Prakrti would influence 
Purusa. Either Prakrti in Saguna Brahma is stronger than in 
Nirguna or Puruáa in Saguna is feebler than Prakrti. Prakrti 
we know is a special principie ‘or a unique force. She is 
to be with the same intensity at every place. She can 
be compared to any crude energy for example electricity... 
Electric current running through a mile long wire will 
be at 440 volts at every point of the wire. The voltage will 
not be different at different places. Similarly Prakrti being 
a unique force will always be with the same strength every 
where. The question of Her being more powerful in Saguna 
Brahma does not arise. Puruáa iu Saguna Brahma must 
then be feebler than Prakrti or else He could not be influen- 
ced by Her. Puruáa is condensed as well as less condensed in 
the infinite Brahma. The consciousness of the infinite Brahma 
ii not the same everywhere. Prakrti qualifies Puruáa finding 
him feeble wherever the consciousness is less or the Purusa is 
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Icss condensed and as a rcsult of this, creation springs forthf. 
Prakrti is hclplcss and cannot qualify Puruáa wherc His cons- 
ciousness is condensed. Puruáa is unqualified thcrc and is 
called Nirguda Brahma— thc unqualified Cosmic Entity. 

Brahma is iníinite and Its Supreme Rank is Nirguna. 
Wherever the iníinite Puruáa ( consciousness ) in Nirguna Bra¬ 
hma is less condensed He is influenced by Prakrti and wc 
find Saguna Brahma. Surely then Saguna Brahma is within 
Nirguna—likc a hiige iceberg in an ocean. Due to unbalancc 
in climatic conditions some part of the ocean gets frozen into 
an iceberg but the rest oi the water remains in its original 
State of water. Just like this owing to the influence of Prakrti 
over Purusa wherever Hc is less condensed in Nirguna Brahma 

•fNote—The questiou why Purusa was in less condensed State or 
since when Prakríti has been wanting to influence Pu¬ 
rusa does iiot arisc. This is so bccause causal rclation 
is only mental action. Neither cosmic mind nor unit 
mind existed hefore Saguna Brahma. No Mahattattva, 
Ahamlattva etc. were created. Hence the law of cause 
and effect ( causal relation ) did not exist. To inves- 
tigate the cause of thc creation of Brahma is thus 
beyond thc scope of mind. It has been said in the Veda 
(Násdiiya Súkta) that even Brahma wouldnot be kno- 
wing the cause of Its coming into existcnce. This is 
absolutely true. We could not caU Brahma nonca- 
usal, had Brahma known the cause of Its creation. 
Had Brahma not been causeless, It would have been 
within the scope of thc Law of cause and effect 
( causal relation ) and It would have had to create 
other foregoing things which would have only marred 
Its infínite character. 
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Hc is qualified and becomcs Saguna Brahma but the rest rem- 
ains Nirguna, Saguna Brahma therefore is within Nirguria 
Brahma. 

Saguna Brahma or the qualified consciousness is within 
Nirguna or the non-qualified consciousness. Whcre Puruáa 
is qualified by Prakrti It is callcd Saguna. We have seen 
earlier that Supreme Rank of Brahma or Brahmasvarúpa 
is'unqualified consciousness. Saguna Brahma or qualified 
consciousness is therefore not Supreme Rank of Brahma- 
svarupa, yet It has to be callcd Brahma as both Purusa and 
Prakrti are present in it. What Saguna Brahma is can be 
cxplaincd by takíng again the example of an iceberg in 
an ocean. Due to variation in the climatic conditions 
some quantity of water of the ocean changes into an iceberg. 
Comparing the ocean with Nirguria Brahma the iceberg 
is comparablc to Saguria Brahma. The ice in the iceberg 
is only a changed form of the water in the ocean. This ice is 
comparablc to Puruáa of the Saguria Brahma and the 
climate which freezes the water to Prakrti. The unfrozen 
water of the ocean would stand for Puráa of Nirguria 
Brahma. The ice and the unchanged water of the ocean 
are two different íorms of water only, the only differcnce 
being that climate at some places is able to change it into 
ice, while at other parts of the ocean the climate cannot 
change it into ice. Ice is only a changed form of water 
but we cannot call it water. It has to be accepted ás 
a changed form of water only. Similarly we cannot call 
Saguria Brahma, as the Supreme Rank of Brahma or Bra¬ 
hma Svarúpa. It is only another status of Brahma Svarúpa. 
Hence for rcalization of Brahma Svarúpa or the Supreme 
Rank of Brahma we shall have to know^ Nirguria Brahma. 
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Mere realization oí the Saguáa Brahma would not lead 
us to the realization of the Supreme Rank, for it is only 
another status of the Supreme Rank. 

What then is Bhagvána ; Saguna or Nirguna ? Bhag. 
vkna is a Samskrta word derivcd from Bhag+Matup i,c- 
thç one whioh has Bhaga is Bhagavkna. Bhaga means 
absolute power, bencvolence and light. Bhagavkna thereíorc 
is that which is most luminous, benevolent and omnipo- 
tent (Jotirmaya, Mangalmaya and Sarvashaktimána). 
So Bhagavkna has these attributes or qualifications. Bhaga* 
vana thus is a qualiíied Purulá (gunayukta). In Nirguna 
Brahma, Purúáa is not qualiíied. He is qualified in Saguna 
Brahma. Thus Bhagavána is only Saguna Brahma. It is 
Nirguna Brahma which is the Supreme Rank of Brahma 
or Brahma svarúpa. Saguna Brahma is only Its other 
status. Hence Bhagavána is not Brahma svarúpa. 
Realisation of Bhagavána is not realisation of Brahmasvarúpa 
or Supreme Rank. To know Brahma svarúpa one 
has to step beyond Bhagavána and has to realize Nirguna 
Brahma. It is That which is to be achieved. 



III 


what is this world 7 

Brahma being thc suprcmc multiple of all the multiplici- 
tits of unit consciousness is consciousncss in its totality. It has 
been shown earlier that every unit consciousness is noncausai 
and so would bc Brahma- Brahma—thc multiple of all thc unit 
consciousness could only be infinite if thc multiplicity of unit 
consciousness was infinite. Hcncc the number of unit consciou. 
sness has to be infinite. A question herc arises about thc manner 
In which Brahma bccamc the multiple of all thc unit consciou. 
sness. Did thc infinite number of unit consciousness exist 
before Brahma, or did Brahma multiply itsclf into infinite 
units and hence is called the multiple of unit consciousness ? 
Unit consciousness is noncausai and that every person has a 
unit consciousness or Átman has been explained earlier. 
History of the carth howcvcr rcvcals that man is not causeless, 
He is not even thc first living being that carne into being on thc 
carth. Earth was formed from the Sun. It was only a bali of fire 
in the beginning. Gradually it cooled down and bccamc full of 
water and then thc land appeared. This was followed by 
the formation of the vegetablc and animal kingdoms and it 
was only at the end of these series that man evolved. Man 
is therefore dependent on carth for his origin and cannot bc 
said to be noncausai. But Átman or unit consciousness being 
causeless could not have come into being with man and should 
have existed even before him. Unit consciousness must 
have existed even before the evolution of man, otherwise 
how could man get Átman or imit consciousness.? The unit 
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consciousncss bcforc thc creation of man could havc only 
existed in thc Cosmic Consciousncss as both thcse arc nonca» 
usai and as Cosmic Consciousness is only a multiplc of unit 
conciousncss. It was only on thc creation or cvolution of 
man that unit consciousness reflccted in hím. Unit consc¬ 
iousncss while as a multiple in Cosmic Consciousncss must 
be synonymous with it. Thus we see that; thc iníinite num- 
bcr of unit consciousncss did not originally cxist as units. 
Brahma reflccted itsclf as nutnerous unit consciousness and 
that is why Rrahina is termed as thc multiplc of all unit 
consciousness. This also shows that*man derives his Atman 
or unit conscionsncss from Cosmic Consciousness only. 
Man is not without beginning becausc his origin 
dcpcnds on earth. íi rnan has origiuated irom carth 
hc must havc also obtaincd his unit consciousucss Irom 
earth. He could mot get it irom any othcr cntity and so 
therc must be consciousncss iii earth aiso, hor instance 
buttcr could be obtained from milk only as it cxists in 
milk, Similarly unit consciousness cxists in earth, other- 
wise human body obtained irom earth could not have had 
unit consciousness, Buttcr when it exists in riiilk cannot be 
identified as buttcr till it is scparated with the hclp ol a chiirn- 
ing, machine, Unit consciousness in tlie same way is unidenti- 
fiable or dormant in earth and can be pcrceived only 
vyrhen human mind is creatcd for its reflection. It has 
thus to be acceptcd that thcre is consciousness cvcn in earth, 
Earth w^as creatcd out of Sun and Suri is only a bali of fire— 
the cxistence of which is dependent on certain gases found 
primarily in the acrial factor. Sun thcrcforc dcpends 
on aerial factor for its cxistence and has originated from 
it. Similarly aerial factor fVáyu) is dependent on ethcreal 
factor, because if therc was no etber therc wonld be no 
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spacc for air to exíst. The origin of air can be traccd from 
cthercal factor. Wc can trace back ethereal factor to be 
thc source of air, sun, earth and then man. Man has 
unit consciousncss and so ethereal factor must also have 
it. If it did not have consciousness, how could man who 
has been created out of it have imit consciousness ? Ethc- 
real factor is crude, It has no shape nor can its extent be 
measuredi. It contains nothing and is void, yct it is called 
crude, because sound can travei through it* The fact that 
sound waves can be fonued in it shows that there must be 
somcthing which forrns the basis lor sound waves and 
which imparts it a crude cliaracter* Etiier a^hough called 
crude, has no crude substaiicc in it. It is iiothing;.css, void 
or just spacc* But by reasoning it lias to be admitted that 
there is consciousness in it, othcrwise man who has been 
formed of cther, would not bc able to get unit conscious¬ 
ness. Hence the only entity which can be in ether is 
consciousness. For instance, we find water in ice because 
it is made of water and contains nothing else cxccpt water. 
Similarly ether having nothing cise cxccpt consciousness has to 
be made of it only. Consciousness is in Brahma and sa 
ether has its origin from Brahma only. Thus ethereal 
factor or Vyomatattva has originatcd from Brahma and 
so also the rest of the universe ; as the origin of air, íire 
water, earth and on it the entire vegetable and animal 
kingdoms has been traced to be from ethereal factor only. 

Thsrefore the entire creation is made of Brahma only- 
Brahma alonc is thc cause of the creation of the universe, 
Saguna Brahma—the qualified consciousness is the cause 
of thc creation of thc universe. In othcr wotds the universe 
has originatcd from Saguna Brahma. But if Saguna Brahma 
or Bhagvána created the universe, a very pertinent question 
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arises about the availability of material or stuíF of which 
the universe was made. Saguna Brahma will also need 
some material for creating the universe as he potter 
needs clay for making bis ware. A potter obtains his 
clay from earth. Is it then that Sagujía Brahma has also 
obtained the material from some one cise ? The material 
and its owner from whom Saguna Brahma borrowed it must 
have existed even before Saguna Brahma came into being 
and that this owner is bigger than Saguna Brahma has 
to be admitted. These could not othcrwise be available 
to Saguna Brahma. It has alrcady bcen seen that Brahma 
is noncausal. Nothing existed before Brahma and so the 
material of which the universe is made could not exist 
with any one before Brahma. What could be the material 
out of which Bhagvána made this universe if nothing existed 
before or bcyond Him ? The universe which is so visibly 
existent could not be created out of nothing. The only 
alternative material Icft with Saguna Brahma for creation 
was its own Self. Hence it has to be accepted Hhat this 
creation is only Saguna Brahma metamorphosed as all that 
we find in the universe. 

The entire universe is.formed of Saguna Brahma. It 
is Saguna Brahma only which is manifested as this creation. 
Is not then the statement that Bhagvána is omnipresent 
incorrect ? Saying that Brahma is present in a book means 
that the book is a separate entity and Brahma oceupies 
that entity, This gives the impression of two seperáter 
etities—Brahma and the book which appears to be outside 
(the extent of) Saguna Brahma. This is completly incorrect 
as it has already been established that everything is made 
of Brahma; it has assumed the shape of everythihg. 
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H«ncc the correct cxprcssion would bc to say that the book 
is Brahma or It has assumcd the shape of a book also 
This would Show lhat the book and Brahma are not two 
separate entitles and that the book did not exist beforc 
Brahma. This iilone is the correct expression, for Brahma 
is infinite and eternal and nothing can exist beyoad or 
beforc It. The book coold not have exlstei before Brahma. 
In fact nothing could have existed before Brahma and 
cvcrylliing, even the rubbish in the dustbln, is Brahma. 
Every speck or dnst is Brahma only. 

Brahma is the cause of the entire creation and 
Brahma is tlie collcctive name for Prakrti and Pnrusa. 
Whiclí of the two then projccls as the creation ? 
Whether Puruáa or Prakrti is the stuíTof which t..e creation 
is made, has to he determined. Prakrti is a unique force- 
a principie, the only function of which is to qnalify Purusa. 
Prakrti being a force only cannot take a shape. She would 
otherwise lose her function of qu alifying. Besldes, if Prakrti 
becomes the creation there should bc some force or 
principie to give a shape and f )rm. The only other entity 
in Brahma is Purusa who can give a form to Prakrti. 
Pnrusa who cannot even realize bis cxislence without being 
qualiíied by Prakrti cannot perform the tremendous task 
of giving Prakrti the form o’’ creation. This makcs it clear 
that Prakrti does not assume th5 shape of the creation and 
this leaves Purusa only who could take thesc íonns, Hence 
the siuíT of which lhe entire creation is made is Purusa. 
Prakrti qualifics Purusa to give Him diíTcrcnt forms and 
Puruáa has to follow the designs of Prakrti. For exmaplc, a 
potter shapes a lump of clay aceording to his designs. The 
lump of clay is comparablc to Purusa and the potter who 
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providcs the force, to Prakrti. Similarly Prakrti givcs all 
these shapes to Purusa according to bcr wish and designs to 
create this universe. Purusa only follows the dictates of 
Prakrti to íorm this creation. 

Purusa alone has projected in all the differernt shapes in 
the creation. That is the stuff of which evcrything is made. 
But Purusa is consciousness, hence everything in this creation 
has consciousness. Thcre is nothing which is crude, 

inanimate, or without consciousness. The solid brick, the 
dead wood or cvcn carth which is ordinarily regarded as crude 
and lifeless is not wholly so. They are forms of the 
conscious entity- Purusa. ^They cannot be crude and 
without consciousness. Yct all these appear to be crude, 
lifeless and without any trace of consciousness. It is so 
because Puruáa following the dictates of Prakrti remains in 
the condition in which Prakrti wants Hini to stay. A brick 
is a form of Purusa qualified by Prakrti and He stays in that 
condition according to the dcsire of Prakrti. Prakrti 
herc, desires Him to stay as a brick and so Purusa 
remains as brick, considering Himself to be crude or lifeless 
matter. The brick is not able to expand or open out its 
consciousness and remains in a lifeless State due to the 
iníluence of Prakrti, that is on being qualified by Her guna. 
The influence of Prakrti makes it look inanimate, crude 
matter, although it possesses consciousness. Hence there is 
nothing in this world which is crude; everything being a 

metamorphosed form of the consciousness or Purusa. 

It has been reasoned out earlier that Purusa is a subtle 

entity which on being qualified, looks crude. In that State as 
His consciousness cannot be expanded or opcned out, He 
appcars to possess lesser consciousness. Puruáa gradually 
appears more and more crude and finally He takes the crudest 
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form of Kshititattva or earth where we find Him as an 
inanimate object with His consciousness completely dormant. 
Thus the greater the influence of Prakrti, the more crude 
He appears while with lesser influence He is subtler. 

The universe has becn crcated out of Purusa only. In 
other words Purusa on being qualified by the guna of 
Prakrti has crcated the universe out of Hls own Self. Purusa 
we know is a subtle entity which can be appreciated only as 
an idea. Yet, the Moon, the sun the stars and planets, the 
atmosphere and earth are all found in this creation 
having bcen made of the subtle Purusa. We have to admit 
that this creation has been formed by a subtle entity 
gradiially becoming crude. That Purusa is subtle has been 
established by logical reasoning carlier. Then if this crude 
universe has been created out of this subtle entity, the seed 
of the crude universe must have existed in this subtle 
entity to germinate into this expansive universe on being 
qualified by Prakrti. Just as we get butter from milk only 
because, it existed in milk in another iorm. Puruáa could 
not hence be called subtle or understandable only as an 
idea if the seed of the crude universe existed in Him. 
Subtle is something which can be understood or apprecia- 
ted as an idea only and has no crudeness in it. Ethereal 
factor in which no perceivable crude substance can be 
traced is called crude bocause the sound can travei 
through it. Ethereal factor has no dimensions and no per- 
ceptible existence, yet merely because of the presence of 
the quality of permitting sound waves to travei through it, 
it is called crude. The presence of something makes it 
identiíiable ; it cannot be said to be subtle or under¬ 
standable only as an idea. Puruáa, if the seed of universe 



( 36 ) 

existsinHim, cannot be said to be subtle. He Has to be 
crudc but it has already been establi‘;hfíd that Puruáa 
is subtle and so thc seed of the crudc universc could not 
cxist in Him. Herc again a contradictory position arises. 
It has been sald earlier that the universc is created out of 
Purusa but if the seed dkl not exist in Piirusa, hovv could 
the universc be created. This sounds without any logic 
or reasoning and thc only statement which would appear 
logical is to say that the universc was nevcr created, as 
Punisa is subtle ty nature and crude universc could not be 
created out of 11 im. It has however been said earlier that 
the universc was created out of Him and as it has been 
logically proved to be true, the only othrr rational state¬ 
ment would be to say that the crude ujiiverse was never 
created in reality. Yet tlic existenre oí this visible universc 
cannot be ignored* In íact this crude universc is created only 
as a thought projcction of Punisa. Gn being influeneed by 
Prakrti a wave in lhe mind of Puruáa sets in and in that 
the entire creation takes up üiffercnt forms as an imagí- 
nary entity. The universe comes into being only as an 
imaginary entity in the mind of Puruáa and no crudc stuflF 
is required for its creation. For imaginary objects are 
not crude realities, for the creation of which crude stuff 
niay be necessary. Hence Purusa. who is subtle, can easily 
create the universe out of His own sclf. Accepting thc 
creation to be only a thought wave gives risc to following 
doubts. 

1. How do wc find this vrorld to bc real if this is 
not a crudc reality and exist only as a thought 
projcction of Puruáa ? 
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2. The crcation should eome to an cnd, thc moment 
the thought wave ol* Purusa ceases to cxist. Thought 
wavcs or imaginaiy cntities are only momentary 
and tiieir cessation should oring about complete 
annihilation. 

VVhen imagination brings a shape into being in a person’s 
mind, it does not appear to be imagination only. It is 
mind that imagines and as long as a person is under this 
spcl[ of imagination every iniagined objcct appears to be 
factual. It is after lhe spell is broken that he realizes it to 
bc his imagination only. 

Let us now analyse imagination and see how an imagi- 
ned object appears factual in imagination. In an carlier 
chapter it has been explained that the part of mind which 
performs all action is Ahaiutattva (ego) and the part of 
mind which shows or bccomcs the rcsult of actions is called 
Citta. For instance when Aharí.tattva sees a book the 
Citta grasps the Taniíiátra of a book and has to takc the 
shape of a book itsell. Similarly when a person imagines 
some form, the Aharíitattva starts functioning and Citta 
has to take that form to enable Aharíitattva to see it. 
Like Ràma sitting in Bhágalpore and thinking of Chow- 
ranghi in Calcutta, makes his Aharíitattva think of 
Chowringhi and his Citta has to take the form of Chowrin- 
ghi. At that very moment Aharíitattva starts seeing 
Chowringhi in imagination. 

In order to take the form of any objcct Citta grasps its 
Tanmátra and firs t becomes like thc rudimental factor 
(bbúta) or the State of matter of which the objcct is made. 
For instance on seeing a book the Citta grasps the Rúpa 
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(figure forming) Tanmátra and before being ablc to take 
the form of book properly, it has to become likc the subs^ 
tancc, or the State of matter of which the book is made. 
If the book is made of paper which falis in the Kshititattva 
or the solid State of matter, the Citta will have to become 
like paper or Kshititattva before it could take the iorm 
of the book. Therefore it is necessary for Citta to become 
like the Tattva or Bhúta (rudimental factor) of which its 
object is made. Then alone it will be able to take a com¬ 
plete and proper shape. Why the shapes formed in 
imagination appear factual can easily be understood after 
knowing how an imaginary shape is formed in mind, 

The externai application of Citta is with the help of 
the ten Indriyas. To be more clear, Citta performs all its 
actions (of takíng different forms) with the help of the 
Indriya or physical organs. It is throiigh the Indriya of 
eyes that Citta grasps the Rúpa Taniuálra of a book and 
takes up the shape of a book. It has also been explained 
earlier that Aharíitattva pushes or drives Citta to come in 
contact with a particular Tanmátra. For instance in 
order to listen to a sound, Aharritattva sends Citta to the 
receptive organs of ears, for seeing a book to the eyes and 
for smelling a perfume to the nose, But while imagining 
Chowringhi, the help of none of the Indriyas is required, 
because Calcutta being 250 miles away from Bhágalpore is 
beyond the reach of all the indriyas and thus Citta loses its 
contact with the Indriya and takes the shape of Chowringhi 
on its own. When Citta loses contact with the Indriyas 
they become non-functional and the man loses his sense of 
relationship and distinction of place, time and person. Ráma 
would know of his existence in Bhágalpur with the help of 
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his eyes only. But if Gitta has lost its contact with all 
the Indriya and has instead taken up the shape of Chow- 
ringhi, it will not be ablc to make use of the functions 
of Indriya of receiving Tanmátra from immediatc surroun- 
dings. This makes Ráma see Chowringhi in his cmagina- 
tion, although he may be in Bhágalporc at that moment. 
Because of the Indriyas losing the’r functions, Gitta is not 
able to take the impression of Bhagalpore and Ahaihtattva 
cannot see any part of Bhágalporc. He sees only Chowrin¬ 
ghi and íeels himsclf to be in Chowringhi. Gitta only 
takes up the shape of Chowringhi at the instance of 
Ahairitattva. It does not imagine, the imagination has to 
be done by Aharíitattva and Gitta has to become like that 
substance and take that shape. As soon as the imagination 
of Ahamtattva ceases, Gitta also loscs its shape and at 
the same moment the Indriyas start functioning. Then alonc 
hc realizes that the Chowringhi that he bad been seeing 
existed only in imagination. It is due to this that the 
imagined object appears factual as long as the spell of 
imagination lasts. lhe moment that spell is broken it 
appears to be imaginary and not real. 

Gitta hci 2 the capacHy of taking the form of an object 
without the help of Tanmátra, only at the instance of 
Ahamtattva. The shape that Gitta thus takes up is 
imaginary and not real. Imagination itsell is not real, the 
shape formed in it cannot be real, Imagination may not 
be real yet citta has actually to take a shape and so even 
if the shape is imaginary or unreal, the fact that Citta 
becomes like it is a reality. 

Imagination (Kalpaná^ has been analysed and why ít 
appears factual has also been seen. It has now to be seen 
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whethcr this uiiiversc .has becn crcated as a rcsult of the 
imaginalion of Saguria Brahma or not. It has been said 
earlier that on being infíiicnced by Prakrti Saguria Brahma 
projectcd Itself as this universe. This presupposes existence 
of mind as no action can be períormed without mind. The 
muliiple of all unit consciousncss is Purusa in Saguria 
Brahina. It has been seen that every unit consciousncss 
gets mind bccause of the infiuence of Prakrti. Purusa in 
Saguria Brahina bcing a multiple of all unit conscic usness 
also gets His mind on bcing infiuenced by Prakrti. His mind 
be comes the collection of the iníinite unit minds. Just as 
every unit conscioiisness is a rimltiplicity of cosmic conscious- 
ness ; every unit mind is also a part of the cosmic mind. Cos¬ 
mic mind bcing a collection of all the unit minds, comprises, 
like them, of Buddhitattva, Ahari.tattva and Citta. Ahamta- 
ttva is the part tvhich works and Citta becomes the result of 
that action. The universe is thus created by the Ahaiútattva 
of Saguria Brahma by making its Citta take up the íorm of 
the creation, Citta mainfests itself in a form in two ways. 
It could under the orders of Ahaiútattva take the shape of aii 
object either by grasping the Tanmátra with lhe help of the 
Indriya or take a shape withont grasping any Tanmátra at 
the instance of Ahaiútattva and ;>s a result of the thought 
waves of Ahaiútattva. The latter is called kalpaná or 
in agination i. e. Citta adopting the shape and form of the 
objects imagincd in the thought waves of Ahaiútattva. 
Nothing existed before or beyond Saguria Brahma, hence 
Its citta could not take the shape of any externai object even 
if Ahaiútattva wanted it to do so. Its Citta has therefore to 
adopt the shapes and forms formed in the thought waves or 
imagination of Ahaiútattva of Saguria Brahma, Citta forms 
the rcsult of the actions períormed by Saguria Brahma and 
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this universe is aho a rcsult of tliese actions. The universc 
is thus a manifestation of Saguria BrahmiVs Citta. Citta of 
Saguria Brahnia has taken up the shape and iorm of this 
universe as imagined by Its'Ahanitattva and when Citta takes 
up a form this way, it is callcd Kalpaná or iinaginaiioii. 
Hence this creation also is the imagiruition or Kalpaná of 
Saguria Brahina. 

The universe should not appear lo be a reality, if it exists 
onl'y in the imagination ot Saguria Brah.iia. Earlier we have 
scen that the imagination of unit consciousness appears to 
be iactual as long as the spell of imagination lasts. The 
imagination of Saguria Brahma, which is only a multiple of 
all unit consciousness, will also appear to be factual ior the 
same reasons. It i< only this that makes the cosrnic mind also 
consider Its imngination to be a fact. Unit mind or an índi- 
viduabs mind is only a part of the cosrnic mind and w’hatever 
appears true lo the cosrnic mind will also appear true to the 
individual mind. Thus this expanse ol universe altliough 
existing only in imagination appears to us a great reality. 

A magician showing his tricks in streets is often seen to 
throw a rope in the air which appears to stand therc, His 
accomplice with a sword in hand climbs up the rope and dis- 
appears. After a while his head, limbs and the trunk smearcd 
with blood, fali down one after another. The entire audience 
becomes dumbfoundcd in amazement. The magician as he 
gathers the limbs in a bag wceps and wails for his friend and 
collects four times the amount hc would have normally got 
because of pity and sympathy that hc rouses in his audience. 
Soon after, his accomplice is seen emerging out of the 
audiencce. How does the magician show this ? The entire 
scene is enacted in presence of a number of persons snd it 
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xs difficult to considcr it false. Yet it is such a strangc 
Show that one*s mind is not prcpared to accept it to be 
true. One ,is prone to wonder whether the magician has 
really brought back to life his friend whose head and limbs 
had been severed from the trunk. The doubt that one*s 
eyes might have deceived him is brushed aside by the fact 
that so many others preseiit have scen the same thing. 
Every onc could not make the same mistake. What then 
makes such an absurd thing appear true has to be seen. 
A rope cannot stand in the air nor can any one cUmb that 
rope. Far less is the possibility of any one bcing brought 
back to life aftcr his head and limbs had been severed 
from the trunk. How does then one sec it so clearly ? 
Every one secs the show wilh the hclp of his Indriya—the 
eyes. We have seen earlier that the function of seeing any 
object is performcd by Aharíitattva and Citta tàkcs up 
the form of the object that Aharfitattva wants to see. If 
the magician, with the help of his super-natural power 
obtained by intuitional practice, can cxpand his mínd to such 
an cxtent that he is able to hypnotise or influenccthe Aharii- 
tattva of everyonc in the audience, he would be stopping 
the independem functioning of the minds of the entire 
audience collectively. The expanded mind of the magician 
then becomes the collective mind of all the individuais as 
their mind does not function independently. It is the 
magician’s mind that works in placc of the non-functional 
minds of the audience and that is why it becomes the collec- 
tíve mind of the audience. If the magician thinks of the 
above show, his Citta will take the same shapes and 
his Ahaihtattva will sec the same show in his imagination- 
As long as the spell of imagination lasts it appears to be 
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factual. The Ahaihtattva of the magician works in place of 
the Ahaihtattva of the onlookers and hence whatever 
the magician sees as real or true appears true to them also. 
Since the thought waves of the magician appear objcctive 
reality, this show wliich exists in his imagination appears 
to be a physical incident. If the capacity ,ol’ the magician’s 
mind to projcct is limited to a radius of a hundred yards, 
persons in this area only will come within the scope and 
influencc of the magician*s expanded mind and will see 
the same show. Anyone outside this circle will be beyond 
the limit up to which the magician can expand his mind ; 
he will not see the scene llke thosc within this area. He 
would only see the magician standing cjuietly with his 
cye closed. Thcre would be no trace ot the wonderful 
magic. In fact the only truth or reality in the cntire show 
is that the magician stands still with his eycs closed imagi- 
ning the show which his audience sees as a concrete 
picture and imagines to bc real. Similarly pupils who have 
fallen from the path of Yoga go about showing off their 
supernatural powers. They would create coins. currency 
notes or sweets out of dusl. In reality no coins or swects 
cxist; what exists is only the display of the expanded mind 
of the straying disciple. 

The show of the magician is a glaring example to bear 
testimony to the fact that this material world, though only 
an imagination or a thought wave of Saguna Brahma, 
appears to us a grcat reality. Just as we regard the 
imaginary show of the magician to be real, we also regard 
the imagination of Brahma to be real. Those who are 
beyond the scope of the influence of the magician’s mind do 
not see the show. They see the truth in it i.e. only the 
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magicicin with closed cyes. Simllarly, thosc who with the 
help of Sádhauá or Lntuitional practice get bcyond the 
scope oí the cosrnic mind, see this crude uni verse in its true 
íorm like the triith in the iniigician’s show. Thcy are able 
to realize the rcality ol the universe. Tl'*e crude universe 
being only imaginaiion or thought wr.ve in the cosrnic 
mind cannot be Satya or absolute trutli and onl\ those who 
go beyond the cosrnic. mind can realize the trnth like the 
truth in the magician*s show. This salvation or realization 
through sádhaná (lntuitional praclicv^) rneans knowing the 
ultiinatc or absolute trnth and those, who hav© known 
this Absolute, are called Satya Drstá Ríi. 

They say Bralima alone is Satya (ultirnate reality) and 
the universe is false. Let us see how far this assertion is 
true. This universe is for ncd in the imagination of Saguna 
Brahma. Ifthis universe exists only in imagination, it can 
not be a reality. Had Kalpaná or imagination been a 
reality, it would be called Satya i^ultimate reality) and not 
imagination, Hence the universe being iormed in the ima¬ 
gination of Sagmía Brahma could never be Satya, (ultirnate 
reality). Aharntattva of Saguria Brahma imagines the 
universe and its Citta takes up that íorm to creatc this 
imaginary universe as thought projection of Erahma, The 
imaginary form rnay not bc real, yct it is a íorm. Simi- 
larly the imaginary form of the universe that Citta takes 
up may not be real, yet iis taking up a form is a fact. 
Thus it is seen that the fact of Citta taking up a form is 
factual, but the form that it takes up is only imaginary and 
hence not a reality. Citta of Brahma has manifested itsclf 
in the 'form of this universe and even though the form in 
which it has manifested is imaginary, the fact of its 
having manifested itself in the form of the universe is a 
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reality or Satya. Whcn thc universe has a form, it caiinot 
be said to be false and at the same time tlis fonn being 
imaginatlon of Brahma cannot bc Satya. Hence the universe 
has to be considered as neither true nor false ; it is some- 
thing bctween tlic two—it is rclative triith. 

The creation is a thought wave oí Brahma and ihe day 
it ceases, the universe will come to aii end. This con- 
fronts iis wilh the question why the thought wave has iiot 
come to an end so far and if it lias to end in future whcn 
that will be. The universe has bcen creatcd by ;Saguria 
Brahma due to Prakrti qualilVing thc uncondensed Purusa 
This creates thoiight waves iu Purusa and as a resiilt the 
universe is created Thus this universe has been creatsd 
due to Prakrti, or, to bc more precise, due to Prakrti qiia- 
Ufying Purusa. If Purusa could he freed of thc qualifying 
influcnce of Prakrti, lhe universe will come to an end, as 
Purusa will not have to continue His imagination or thought 
waves under Her infíuencc. Purusa in Saguria Brahma 
on being qualificd has multiplied lúmsclf in lhe infinite 
multiplicity of unit consciousness. It is due to thesc tliat 
Brahma is thc supreme multiple of all thc unit conscious¬ 
ness. In order to frec Itself frnm thc qualifying influence 
of Its principie (Prakrti), Saguria Brahma will have to 
liberate tlie infinite number of unit consciousness from her 
influence. Then alone the creation can come to an 'end. 
Saguna Brahma is the supreme multiple of all its multiplicities 
of unit consciousness and even if ten millions of its multi¬ 
plicities are liberatcd from the influence of Prakrti, 
there would still be an infinite number of unit 
consciousness left for liberation. For whatever may bc 
taken away from infinite the remainder would still bc 
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infinite. Infinite number means a number which cannot 
be connted or which never ends. Hence if a million or evcn 
a hundred; million are taken away from infinite number, 
thc remainder would only be infinite. The number would 
not be countlcss or infinite if taking away any finite 
number, tiowever large, makes it lesser or smaller,as that 
would briiig its end within sight or conception. Hence- 
however large number of unit consciousncss may be freed 
from the influence of Prakrti, thore would stlll be an intinte 
number under Her inlliience iii the Saguria Brahma. Saguria 
Bralima would still be a multiple of an infinite number of unit 
consciousness and as long as Saguria Brahma is there, the crea- 
tion will also exist. Unit consciousncss being infinite, the crea- 
tion can never be annihilatcd. The thought waves in Purusa 
ol Saguria Bralima are crealed due to the inlluence of Its 
qualifying principie (Prakrti) and as long as even an 
individual unit conscicusncss exists under tlie inlluence of 
Prakrti, the thought wave or thc imagination will have to 
continue. Hence as long as every unit consciousness is not 
liberated, the thought wave or the imagination of Purusa 
will continue to exist and in it the creation. 

Creation is thc thought projcction of Saguria Brahma. 
How has this creation bccn formed in the imagination of 
Saguria Brahma needs explanation. P^áma although at 
Bhágalporc could create Chowringhi in his imagination. 
His Citta takes up the form of Chowringhi whcn his Ahaxfi- 
tattva thinks of it. Ráma’s Citta is a part of his mind and 
Ráma creates Chowringhi in his mind. Similarly Saguria 
Brahma has created thc universe in Its imagination. Its 
Citta has become the universe as a result of the thinking 
of Its Âhariitattva. Citta being a part of the mind of Saguria 
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Brahma, the universe has been created in the mínd of Saguria 
Brahma. It has been seen earlier that in order to take up 
the form of Chowringhi, Ráma’s Citta—a subtlc entity 
becomes like Chowringhi—a crude object. So in order to 
take up the form of a crude object Citta has to changc from 
subtle to crude. This change cannot be suddcn. Citta has 
to become gradually crude and tlien aloiie it caii take the 
form of Chowringhi a crude object), completcly and pro- 
perly. If milk has to be made into Khoá ( a solid milk 
product obtained by boiling away the watery portion ), it 
cannot be done suddenly. The núlk has to be boiled and 
it gradually becomes thicker and thcn only it adopts the solid 
íorm of Khoá. Saguiia Brahiria’s Citta is subtlc íind it also 
graduíilly becomes crude and finally takes up the crude form 
of Ksititattva ( solid). Hence the creation which is the 
transformation of Citta must have gradually become crude 
from its subtle State. 

Saguria Brahma created the universe in Its Citta by 
gradually making its subtle self ciude. How did the 
creation become crude from subtlc ? Prakrci qualifies 
Purusa in Saguria Brahma and that results in the creation 
of the universe. As in the case of unit consciousness, 
Satvaguria or sentient Prakrtí qualifies the Purusa first and 
Buddhitattva comes into being. This gives Purusa the feeling 
of T. Theii Rajoguria or mutative Prakrti qualifies it 
furthcr and Ahaiíitattva of Saguria Brahma is formed. 
Lastly static Prakrti or Tamoguria qualifies Ahamtattva 
of Suguria Brahma and Citta is formed, Buddhitattva, 
Ahamtattva and Citta comprise the mind and all the three 
are subtlc by nature. The subtle or abstract world or 
the mind of Saguria Brahma is thus formed due to the qualify 
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ing iníluence of Prakrti. Budclhitattv?, Abarritatlva and 
Citta are gradual transformation ot* Purusa or consciousness 
only. .Biiddhitatlva, Aliaii»tattva and Citta are all subtle 
but Bndílhitatlva is the subtlcst of tlie three. The next 
in order of subtlcncss is Ahahitattva and thc last is 

Citta_its obiccíive cninití^rpart. Tbere is onc idea in 

Pmddhitattva and that is thc 'iccVnig nf‘F. In Ahan.tnttva 
we find ai-other idea in ad«lit!on to tlie frcling of T 
and that is thc i^lca of'T v;ork’ (egn). Anything which has 
a larger coUecíion of lactors is cruder than the one 
having a Icsser collection and so Aharritattva is cruder 
than Buddhitattva. Citta iorrns thc result of the action 
of Ahamtattva and hence Citta arqiiires objetivity wbethcr 
subtle or crude. It 'surciy is cruder than Ahamtattva 
It has bccn scen above that Bunddhitattva was the first to 
come into being. It was followed by Aharíitattva and lastly 
Citta was formed. Thus the trend in the flow of creation 
is from subtle to crude. 

It has bccn explained carlier that thc universe is the 
thought projection of the cosmic mind. The influence of 
RajooTTtia ( mutative principie ) causes a thought wave in 
the Ahaifitattva of Saguria Brahma and its objective count- 
erpart—Citta assumes the form of the crude universe, Citta 
is subtle in naturc but it has to become crude like the 
creation. In order to become crude from subtle, Citta has 
to take up gradually the form of five Tattva or rudimental 
factors, viz, Vyoma or Akásha { ethercal ) Maruttattva or 
Váyu ( aerial ), Tcjah Tattva or Agni ( luminous ), Jalatattva 
( liquid ), Ksititattva ( solid ). All these five are crude and 
the universe has been created oui of these five rudimental 
factors only. Tan nátra, w: have s:en earlier, is the subtle 
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form ín which thc Indriya grasp an object. Tanmátras 
also are fivc, viz, Shabda ( sound ), Sparsha (touch ) Rúpa 
(im^e ), Rasa (taste) and Gandha (odour). In thc subtle 
sphere we find that Buddhitattva is more subtle than 
Âhaxhtattva because the former has only one factor 
of'I exist* as compared to two of*I cxist' and 'I work* in 
Ahaihtattva. Similarly in crude sphere also something which 
contains more Tanmátra is cruder than that which contains 
Icss Tanmátra. Abscnce of Tanmátra altogcther makcs 
it absolutcly fine or subtle. This also shows that Tanmátra 
cannot hclp in appreciating things of the subtle sphere where 
thcy are absent altogcther. To appreciate that one needs 
Bhávaná—the sclf seeking flow of our objcctivc mind; while 
to know things of thc crude sphere Tanmátra are absol¬ 
utcly necessary, It is only with the help of Tanmátra 
that things of thc crude sphere can bc pcrccived. Citta 
assumes the form of thc creation which is crude and .Tan¬ 
mátras are necessary to know things of thc crude sphere, 
hence Citta has to have Tanmátra. It has to'bccome Tan¬ 
mátra also as there is no other source from which it can 
get them. The universe.thus ,is formed of Citta gradually 
manifesting itself as the five rudimental factors (bhúta) and 
the five Tanmátras. 

Wc may begin with Vyoma or »Ákásha tattva—the 
ethereal factor. Thc void or nothingncss which exists beyond 
thc supposed atmospherc of plancts etc. is Vyoma or 
Âkásha tattva. This void indicates nothingncss yct wc 
call it crude because it > contains Shabda (sound) Tanm¬ 
átra. Thc scientists call it cthcr Thc void or cthcr has no 
form or shape. It has no weight. It contains nothing and 
that is why it is called void or nothingncss. But sound can 
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travei through it. Sound waves could not be formed without 
something as its basis. It is because of this something that 
wc call it crude. The presence of Shabda Tanmátra 
makes it crude. But this is the subtlest in the crude sphere as 
it has only onc factor, the sound Tanmátra. Hcnce the first 
to be formed in this creation was the sound Tanmátra and 
Akásha tattva—the ethereal factor. 

After taking up the form of Âkásha tattva, Gitta manifes- 
ted itself as Váyu. Váyu (aerial) is more crude than Akásha 
or cthcr as in this wc find the presence of two Tanmátras. 
Air or Váyu has the Tanmátra of Shabda (sound) as well 
as that of Sparsha (pcrception). We would notbe able to hear 
cach other talk if air did not have .the Shabda (sound Tan¬ 
mátra in it. Ordinarily sound waves are carried from place 
to place by air, hcnce the presence of Shabda (sound) Tan¬ 
mátra is essential. Wc íeel the presence of air by touch only 
and so Sparsha (pcrception) Tanmátra is also present in it. 
Thus we find two Tanmátra in Váyu (aerial) while in Aká¬ 
sha or ethereal factor there is only onc Tanmátra. Váyu— 
the aerial factor is therefore cruder than Akásha and has come 
**ito being after the ethereal factor. 

Gitta manifested itself as Tcjastattva (Luminous factor) 
3fter Váyutattva (aerial factor). Fire can be scen and so 
it can be said to have a shape or form. It has Rúpa 
Tanmátra (the ideatory vibration *producing image or 
form) in it, otherwisc we would not be able to sce it. Fire 
can also be fclt on pcrception. It has therefore Sparsha 
and Shabda Tanmátra also. There are three Tanmátras 
—Rupa, Sparsha and Shabda in the luminous factor. 
Having three Tanmátras this is more crude than Váyu 
and has been created after Váyu—the aerial factor. 
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Jala (liquid) was created after the luminous factor. 
Citta asumed a more crude form. Watcr is a liquid and has 
some tastc and hcncc has the Rasa (tastc) Tanmátra in 
it. Besides this it has Shabda, Sparsha, and Rúpa Tanmátras 
aso. It is thus cruder than fire. That watcr has Shabda 
anmátra can be observed by some one speaking on the 
watcr levei from one bank being heard on the other by 
an car on the samc levei. Water can bc touched and it has 
a form which can be seen. Hence it has four Tanmátras 
Shabda, Sparsha, Rúpa and Rasa and is crudcr than 
the luminous factor. Watcr has thus come into being after 

fire ; or in watcr wc find Citta manifested in a still cruder 
form. 

Káititattva (solid) was formed after Jalatattva. Citta 
took up a still crudcr form in the shape of solid earth, 
n earth or Kíiti we find a new Tanmátra, Gandha 
(odour), In K&ti wc find all the five Tanmátras—Shabda 
(sound), Sparsha (^Perception), Rúpa (figure), Rasa (tastc) 
and Gandha (odour). Káititattva is thus cruder than the 
rcstof the factors. Káititattva (solid) has Shabda Tan¬ 
mátra as we find sound travelling through telephonc 
wires made out of solids. The solids can be touchcd, they 
hayc a dcfincd shape and some taste. Lastly it is only a 
solid particle which has smell, Earth, therefore, has all 
the five Tanmátras. Earth or Ksititattva is therefore the 
crudest of all the íactors and has been created last of 
all. It is in this last stage of transformation from subtle to 
crude that Citta finds itself manifested as the crudest in the 
form of solid factor. 

It is due to the psychic survey of the Supreme qualified 
ntity that this creation has gradually transformed from 
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thc subtlc tothccrude. Its Citta according to thc thought 
vraves of its Ahamtattva, has gradually changcd from the 
subtle to thc crudest form Ksititattva. Having all the five 
Tanmátras Káititattva is thc crudest lorm—an inanimate 
thing. It has been seen earlier that Citta is only a gradual 
metamorphosis of ^Purusa. Purusa oii being qualificd by 
Prakrti has assumcd the form of Citta and it is this Citta 
that has become inanimate as the crudest Ksititattva. This 
consciousness on being qualificd by Prakrti, has 

manifested Itsclf as an inanimate object and has surcly 
rcached the ultimate end in that direction. In this changed 
condition consciousness has become absolutely crudc as an 
inanimate objcct. There could be nothing more crudc 

than this. It is under the extreme or ultimate influencc 
of Prakrti that Cosmic Consciousness has rcached thc stagc 
of an inanimate objcct as the crudest form of matter. 
In qualifying Puruia or Cosmic consciousness to drive it 
to thc extreme limits of crudeness thc capacity of thc quali» 
fying principie (guna) is used up complctcly and Prakrti 
is bereft of the capacity of 'qualifying Puruáa further in 
that direction. Thus in Kshititattva both Prakrti and 
Puruia have become inanimate. Puruia cannot become 
cruder than this and Prakrti cannot qualify Him any 
further to make Him still cruder. Whcn Puruia and Prakrti 
have both reached their ultimate manifestation, thc question 
arises if it the very end of creation. Hcrc anothcr question 
arises about the presence of animate objects like plants 
and animais if Kshititattva is the end of creation. All 
these do not appear anywhere in the formatíon of the 
orcation from subtle to crude. How and when these were 
formed is a very pertinent question. 
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Grcatcr iníluence of Prakrti makes Puruia (consciousness) 
more crude. Wherc hcr influcncc is less He is subtlc. It 
is because of this that the extreme iníluence of 
Prakrti makes consciousness absolutcly inanimate in the 
form of .the solid factor. The solid factor fKshititattva) 
appears inanimate at the very sight of it. The iníluence 
of Prakrti on it is hence at its climax. The plants and 
animais cannot bc said to be inanimate. There is cons¬ 
ciousness reflected in thcm. They originate from these 
rudimental factors. That is the Citta of Saguria Brahma 
(the Supreme qualified Entity) which manifcsted Itself as 
Kshititattva now takes up the form of plants and animais. 
It is because of this that the creation is said to be formed 
out of the body of Brahma. Kshititattva is inanimate but 
the plants and animais which havc originated from it, 
have reflected consciousness and are not inanimate. They 
are surely more subtle than Kshititattva. Kshititattva 
must have been formed before these as plants and animais 
have been formed out of it. They do not appcar anywhere in 
the creation up to the formation cf Kshititattva. Plants 
and animais being more subtle ^han Kshititattva point out 
that the creation on reaching the crudest form in Kshitita¬ 
ttva, advances towards subtle forms. 

The creation gradually became crude from subtle. Subtle 
Citta became the crudest Kishititattva Gradually. It will 
similarly have to advance gradually to become subtle again. 
Solid Ghii ( a butter cxtract ) cannot bc meltcd all at once. 
Similarly Citta in the form of solid earth will gradually become 
subtle. That Citta gradually advances irom crude to subtle is 
demonstrated by evolution of plant and animal life on earth. 
The first vegetable life on this earth appeared as the class of 
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plants called Káii ( a,form of early» algae and mosses ). Káii 
cannot bc said to be*inanimate because it shows some reflection 
of consciousncss, however, less it may bc in clarity. Aftcr 
this carne into being plants with leaves and flowers. In 
these we find clcar signs of life and thesc dcfinitcly havc clea- 
rcr reflection of consciousncss than Káii. Thcn ,thc lower 
animais followcd by the higher animais, cvolved. In thc 
cnd of thesc series, man carne into being. Thus we find that 
thc most primitive creation on carth was Káii and thc last 
was the human being. Thcre is reflection of consci- 
ousness in Káiis but it is so blurred that one is sceptical about 
its prcsence, while in the*human being we find consciousncss 
clearly reflectcd. The creation evolvcd gradually from thc 
Káii class of plants to man. Similarly thc reflection of 
consciousncss gradually bccomes more dcnsc till it is 
complete in man. The reilection of consciousncss appears less 
in crude things while in subtle things It is more. In other 
words the dcgrec of subtleness or crudeness would also indi- 
cate the degree of the density of the reflection of consciousncss. 
The most primitive life on the earth—Káii shows vcry líttlc 
consciousncss and the last of the creation, man, cxhibits a vcry 
clear reflection of ronsciousncss. It would mean that in the 
life on carth, Káii is the crudest and man, thc subtlest or 
more subtle than Káii. The process of creation in this phase 
is thus from crude to subtle. 

It has bcen said earlier that thc Supreme Rank of Cons- 
ciousness is subtle. The process of creation in this 
phase from crude to suhtie means that the creation is 
advancing towards nonqualiíied consciousncss. Thc crea- 
tion is manifested in crude form out of the subtle 
consciousncss under the qualifying influence of Prakrti and 
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it again advances towards subtle frozxi crude. Co- 
nsciousness undcr the qualifying prcssure of Prakrti takcs 
up for Itself a crude form first and latcr on It again 
proceeds from crude form to nonqualificd 'consciousness 
which is subtle. Thus the entire creation has two phases. 
The first phase is the process of the transformation of 
subtle into crude and the other is that of crude into subtle or 
abstract. 

The creation we have seen is thought projection of the 
the Qualified Supreme Entity (Saguna Brahma). Puruáa 
in Saguna Brahma took all these forms under the influence 
of Prakrti as thought waves of Saguna Brahma ;and became 
the crudest in the form of Kshititattva. In the next phase 
when the creation moves from crude to subtle, it is in fact the 
thought waves of Saguna Brahma only which move to subtle- 
ness. Man is to be created last of all and in him we find íully 
reflected consciousness. This leads to the conclusion that 
man is the final stage or the last step in the thought wavc 
of Saguna Brahma and that beyond this stage would be the 
merger of the unit consciousness with the Cosmic Cons¬ 
ciousness. Cosmic Consciousness is abstract or subtle but 
under the qualifying influence of Prakrti it starts manifes- 
ting Itself as the creation, first from subtle to crude stages 
and then again from the crude forms to the subtle or 
abstract. The crudest stage in the creation is Kshititattva 
where the consciousness exists as an inanimate object. 
Thus in the process of this creation the more consciousness 
moves towards crudeness the less is the reflection of Cosmic 
Consciousness and when it moves from crude to 
subtle the reflection of Cosmic Consciousness is 
correspondingly more. Consciousness in man being fully 
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rcflcctcd shows that in its return journcy from crudc 
to subtle the consciousness has made man Its final 
abode from whcrc it could xnerge in thc cosmic conscious¬ 
ness. The creation is only a thought wavc of Saguna 
Brahma ; thc last of thc creation, the man, thcn is naturally 
thc ultimatc stagc of the thought wavc. Thus ,man is thc 
highcst cvolvcd being and is the ultimatc stagc in thc 
cvolution of life. 

Thc crudc univcrsc is formed as a rcsult of thc pshychic 
survcy of thc qualified suprcme Entity (Saguda Brahma) and 
man appears at the last step of this survey, whilc Vyoma- 
tattva (ethercal) forms the íirst step. In the creation besides 
millions of human beings wc also fínd animais, plants and 
matter in five rudimental factors of Kshiti (Solid) Jala 
(liquid), Agni (Luminus), Váyu (acrialj and Vyoma 
(ethercal). Man, who forms the last step in the thought 
wave of Brahma today, must have at the earliest stagc also 
existed as the first step or Vyoma-tattva. He must have, 
in the course of thc thought wave, evolved to the next 
stagc of Váyutattva but thc íirst stagc of Vyomatattva 
could not have disappeared altogether, othcrwisc air or 
Váyutattva could not exist without ethcr or void spacc being 
there. Even whcn the fiast step of thought wavc passes 
on cvolution to thc second step, the Vyomatattva or cther 
still exists. Thc question about thc replacement of Vyoma¬ 
tattva, which has already passed on as thc second step of 
thc thought wavc, arises here. There is only onc possibility 
and that is of Brahma taking up afresh the form of Vyoma¬ 
tattva. Vyomatattva would have completely disappeared 
from existcnce in creation if it was not replenished. As on 
promotíon of thc students of class one to clats two, class one 
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would rcmain vacant unlcss thcrc are fresh adniíssions in it. 
And whcn thc students of class two are promotcd to class three 
it ís fillcd in by promotions from Class onc whcre fresh admi- 
ssions are made again. This applies to the thought wavcs of 
Brahma also. Whcn Vyomatattva (ethercal factor) gets con- 
vcrtcd into Váyutattva and that vcry Váyutattva becomes 
Agni» the vacancy created by the formation of Váyu from 
Vyoma is filled in by Brahma crcating fresh Vyomatattva 
in its thought waves* The student who joins class one 
earlier will obtain his degrec earlier. Similarly, unit 
consciousness, wnich formed the first stcp of the thought wave 
of Brahma as primitive protozoa, would aftcr passing from 
subtle to crude and then froai crude to subtle will develop 
as man at the earliest. The spcck of dust which as an interme- 
diary State in evolution lies as an inanimate object today 
would also some day be transformed into man. 

Saguda Brahma being subtle and the creation moving 
from subtle to crude and again from crude to subtle 
shows that thc creation is formed out of it and again 
marches back to it. 

Puruáa is subtle by nature. It is due to the maximum 
infiuence of Prakrti that Puruáa becomes the crudest in 
Kshii^itattva. With greater influence of Prakrti, Puruáa 
becomes more crude and whcre influence is less He is more 
subtle. This is the reason for Puruáa becoming inanimate 
(Jadá) in Kshititattva whcre the appiication ofthequali- 
fying principies of Prakrti has rcached its climax. After 
this phase thc creation again marches towards subtle 
from its crude form and with this its closeneas to non» 
qualified Puiuáa also gradually develops. This development 
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shows gradual freedom of Puruáa from the influence of 
Prakrti. Unless Puruía is frccd of thc influence of 'Prakrti, 
his rctum to nonqualiíied rank is not possíble. Thus 
w find that as the creation moves from crudc to subtle, 
Puruáa is gradually becoming frce'of the qualifying influence 
of Prakrti. 

Just as Puruáa ís gradually becoming free of the bondage 
of the influence of Prakrti in the movement of creation 
from crudc to subtle, He is, in thc othcr phasc of 
the creation, getting gradually under greater influence of 
Prakrti as the creation moves from subtle to crude, till He 
finally bccomes inanimate (Jadá) in the form oi Kshitita- 
ttva under the extreme influence of the qualifying 
Principies oí Prakrti. The property of Prakrti is to qualify 
Puruia. In the phase of the creation where subtle is 
manifeste d as crude we find Prakrti gradually qualifies 
Puruía as a result of vvhich He is* being deprived of His 
capacity of forming the reficetion of 'Cosmic Consciousness 
till He appears completely bereaved of consciousness and 
lies as an inanimate objcct in the form of Kshititattva. 
In the manifestation from subtle to thc crude Prakrti is 
seen to exercise her qualifying property completely. But 
in the other phase of the creation 'whcn thc movement is 
from crude to the subtle we find gradually clearer rcflcction 
of consciousness. In othcr words, Puruía is gradually 
becoming free of thc influence of Prakrti. In this phase 
of thc creation Prakrti is not ablc to exercise her property 
properly, because Puruía instead of getting under her 
influence» is becoming free of it. How it is that Puruía is 
ablc to free himself of thc influence of Prakrti whcn her 
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nature or propcrty is to qualify and influcncc Puruía nccds 
explanation. 

Bhúmá Gactanya or Cosmic Consciousness under the infl- 
uence of the qualifying principie of Prakrti has maniíested 
Itself as infinite number of unit consciousness in the crea- 
tion, It is only some of these unit consciousness which have 
taken up the form of Kshititattva in the creation and these in 
the movement of the creation from crude to subtle are 
being gradually freed of the infliience of Prakrti. The entire 
creation has its origin in Saguna Brahma and so this Supreme 
Entity is the cause of the transformation of the unit conscio¬ 
usness into this crude creation and also of their freedom 
from the qualifying force. It isSaguúa Brahma only which is 
responsible for this. Saguiía Brahma, Itself, is surely emanei- 
pated, if it is responsible for the emancipation of Its unit cons¬ 
ciousness. Without this Saguna Brahma could not be the 
cause for the emancipation of unit consciousness. One who 
is in fetters himself cannot relcase others from them. If 
Ráma and Shyáraa have both bcen locked up, Ráma will 
never be able to have Sayáma released as long as hc is himself 
not let out. Ramá cannot aceomplish this inside the prison ins- 
pite oí his best efforts. Ráma can never be the instrument 
of Shyáma's release. But some one who is outside the prison 
could even with a little efTort free Shyáma. He could bc- 
come the cause of his release. Ihose who are not free them- 
selvcs cannot become the cause of the freedom of others. 
Hence Saguna Brahma being the cause of the emancipation 
of unit consciousness must be some one who has achieved eman¬ 
cipation (Mukta Puruáa). 

What is meant by Mukta Puruía? In Nirguna Brahma 
i»oth Prakrti and Purusa are independent. Thcrc Purusa on 
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account of his independence is not qualified by the qualifying 
principie of Prakxti and He is Purusa of Nirguna Brahxna. 
He becomes Purusa of Nirguna Brahma only on attaining 
freedom from the influence of Prakrti. Thus one who has 
attained Nirguna Brahma by means of Sádhaná (intuitional 
practices) is Mukta Purusa. On attaining Nirguna rank 
one becomes free from the bondage of the principies of Pra¬ 
krti. Yet if such a person with the object of liberation of 
others comes under the influence of Prakrti at 
His own bidding for a prcdetermined period, He 
would' still be Mukta Puruáa. He has not becn bound down 
by the influenceof Prakrti. He has Himself accepted the 
qualifying influence of Prakrti for a certain period. Pra. 
krti will Not be able to keep Him under Her influence after 
the lapse of that period. Hence a person, who has atta¬ 
ined Nirguna rank with his Sádhaná and who gets under the 
influence of Prakrti for a certain period at His own ins- 
tance with the object of the liberation of humanity is Mukta 
Puruáa. 

Mukta Purusa cannot be the cause of the bondage of 
others. Here bondage means being qualified by the princi¬ 
pies of Prakrti. To be the cause of the bondage of others would 
mean coming under the influence of Prakrti. For binding oth» 
ers will not be possiblc without being qualified by Prakrti. Mu¬ 
kta Purusa being free of the bondage of Prakrti cannot be 
influenced by her and so he can never be the cause of the 
bondage of others. Saguna Brahma being Mukta Puruáa 
could also not be the cause for the bondage of others. 

Saguda Brahma is Mukta Puruáa and It cannot 
be the cause of bondage of others. In the course of creation 
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we, bowcvcr, find that, vast universc carne into being at thc 
instance oí Saguna Brahma, whcn cvery unit consciousncss 
came under thc influence of Prakrti. Saguda Brahma being 
Mukta Puruáa means that it is Mukta (emancipated) in 
its entity but all Its units are not frce individually and 
havc come under the control of Prakrti at the instance of 
Saguna Brahma. Thus Saguna Brahma becomes thc cause 
oíthebondage ofunit consciousncss and ^thereby itself gcts 
in bondage. But we have reasoned out earlier that Saguna 
Brahma is Mukta Purusa. If that be so why should every 
one oi Its units come under the influence of Prakrti and 
why should this universc be created at all ? While explai- 
ning Mukta Puruáa it has bcen said earlier that one who 
after having attained the Nirgujía rank accepts thc influ¬ 
ence of Prakrti at his own instance for a fixed period with 
the object of the wclfare of others is Mukta (emancipated). 
Being a Mukta Puruáa, Saguna Brahma has to accept thc 
influence of Prakrti for a certain period after having 
attained Nirguria rank, with thc objcct of the welfarc of 

thc living being (jiiva). Every unit consciousncss has its 
origin in Saguna Brahma andit is with the object of the 
wclfare of these that Saguna Brahma has accepted the 
bondage of Prakrti at its own bidding for a certain period. 
Thc real wclfare of unit consciousncss is to take it back 
to the Supreme Rank where Prakrti has no influence. 
Hence thc wclfare of Puruáa lies in his being liberatcd from 
thc bondage of Prakrti so that It could attain the Supreme 
Rank. Saguna Brahma thus accepts the influence of 
Prakrti for a certain period only with the object of attai- 
tiing like Itself the status of Mukta Puruja for every one 
of its unit consciousness. It is with this object that every 
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unit consciousncss gcts under thc influence of Prakrti at 
its instancc. Emancipation of cvcry unit consciousness 
bcing thc objcct, thc ccrtain pcriod for which Saguúa 
Brahma acccpts thc influence of Prakrti, will have to last 
as loDg as cvcry unit consciousness is not freed of thc 
bondage or till each onc of them does not attain thc status 
of Mukta Puruáa like Saguna Brahma. 

Saguna Brahma being Mukta Puruáa is omnipotent or all 
controlling becausc It has attained the status only after 
winning freedom of the bondage of Prakrti. Omnipotent 
Saguna Brahma could merely on Its wish free Its every 
unit with the hclp of Its all controlling authority and 
and power. A question here arises as to why Saguna Brahma 
did not follow this course and left the unit consciousness 
in the bondage of Prakrti as a result of which the creation 
carne into being ? In other words what is thc reason bebind 
Saguna Brahma creating this universe ? 

When Saguna Brahma wants that every onc of Its 
units should become free like Itself (a Mukta Puruáa), It will 
have to form Itself into infinite number of Units for fulfiU 
ling Its desire of liberating every one of them. Anu or unit 
means the minutest part or the smallest unit. In order to- 
divide Itself into units, Saguna Brahma had to take a crude 
iorm because it is not possible to divide a subtle thing. 
For instance, íire, which is a particular form of Tejastattva 
(luminous factor), is more subtle than earth or Kshititattva. 
Can this be divided or split up into two ? Striking two matcb 
sticks separately will produce two flames but' if the two- 
sticks are held closc togethcr there would be only onc flame 
and to distinguish bctween thc flames produced by the 
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two sticks would bc impossible. Inspite of best efforts it 
will not be possible to draw a line of demarcation between 
thc flames produced by thc two sticks. The cntire flame 
becomes one objcct or a single entity without any individual 
idcntity of the two fiames. Thus it is not possible to divide 
or split up firc. But if two handful of dust are mixed together 
it would be possible to divide them in two distinct parts 
again. Thus unlike íire, carth could be divided into distinct 
parts, Fire is 'more subtle than carth but is cruder than 
cther and air. When it is not possible to divide fire, the 
qucstion of dividing, air’ ether or Cosmic Consciousness 
fBhúmácaetanya) which are far more subtle, does not 
arise. Like fire, it is not possible to divide water also 
because inspite of our effort it is not possible to discern a 
a line of demarcation betwecn diíTerent parts of water, 
It is only carth or Kshititattva, the crudest factor 
which can be divided, properly into desired distinct units. 
Saguna Brahma had to assume a crude form only to divide 
Itself in innumerablc units. It exists as units only in Kshi¬ 
titattva (solid factor) as It cannot divide itself in units in 
any othcr form. It can also be said that the crude universe 
carne into being or the phase of the creation where it 
moves from subtle to crude was introduced only with 
the intention of forming infinite multiplicities of the quali- 
fied Supreme Entity (Saguna Brahma) as the innumerablc 
unit consciousness. 

It is in Kshititattva only that unit consciousness comes 
into being. Saguna Brahma wants every one of its unit 
consciousness to be emancipated and for this purpose just 
as it has at its own instance assumed the crudest form as 
Kshititattva under the extreme influence of the qualifying 
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principies of Prakrti; It again, at Its own instance, advances 
towards subtlety in order to be gradually frec of tbe 
bondagc. Frcedom for cactanya or consciousness from thc 
bondage of Prakrti mcaiis developmcnt of subtlety and 
finally its return to the Non-qualified Supreme Entity. Thc 
phasc ^of creation where it moves from subtle to crude 
is with thc purposc of cosmic consciousness íorming 
Itsclf into Its infinite multiplicities as unit consciousness 
and the next phase of the movement from crude to 
subtle is with the • intention of liberaiing the unit con¬ 
tei ousncssof the bondage of Prakrti. Saguna Brahma aims 
at the liberation of each of Its units and to fulíil this purpose 
It has to maniíest Itsclf as the creation which changes 
from subtle to crude and then from crude to subtle- 
in its two phascs. Thus the purposc or objcct of 
Saguua Brahma in creating this universe is to obtain free- 
dom for each one of Its units or for all Its multiplicities 
and to obtain for them the status of Mukta Puruia 
{cmancipated). 

To bocome Mukta Puruáa, attainment of Nirguna Brahma 
is essential. The desire of Saguna Brahma to liberate each 
of Its units will only bc íulíillcd when every unit consciousnefüs 
attains Nirguna Brahma at the instance of Saguna Brahma* 
The possibility or thc capacity of Saguna Brahma to obtain 
for Its unit consciousness the attainment of Nirguna has to 
be examined. 

Thc creation is only psychic survey or Kalpaná of Saguna 
Brahma. Hence it is in thc thought wave of Sagupa 
Brahma that It forms an infinite number of unit conscious- 
xiess^in Kshititattva. Psychic survey, Kalpaná or thought 
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^ave Í8 a function of mind only and its expanse is con 
fined to the limxtations of the inind creating it. It is just 
like the thought wave creating Chowringhi in the mind 
of Rámá; it is coníined within the limits of Ráma’s mind. 
and Shyáma"s mind cannot see it. When Kalpaná or psychic 
survey is confined to the limits of the mind creating it 
unit consciousness also which is within the expanse of a 
thought wave of Saguna Brahma has to be confined within 
the limits of the mind of Saguna Brahma. Unit conscious¬ 
ness cannot thus go beyond the mind of qualified supreme 
entity. Nirguria Brahma is beyond the scope of the mind 
of Saguna Brahma and so all the units of Saguna Brahma 
cannot ^attain .Nirguna Brahma at Its instance. The 
purpose and object of the creation by Saguna Brahma 
to liberate and make every one of Its unit a Mukta Puruáa 
like Itself, is not served and becomes ^meaningless if 
every unit consciousness cannot attain Nirguna Brahma at Its 
instance. What Saguna Brahma does then to achieve Its 
object, has to be scen. 

Brahma is without any beginning and so i^ Prakrti. 
When Puru^a (consciousness) is less condensed, Prakrti 
(qualifying principie) qualifies Purusa and Brahma then is 
called Saguna Brahma or the qualified Supreme Entity. 
When Brahma is eternal, the less condensed Puruáa in It 
would have also existed without beginning, or since eternity. 
Qualifying infiuence of Prakrti must have also been operating 
over this Puruía since eternity. Saguna Brahma Ihus becomes 
a qualified entity since eternity, because Prakrti has been 
infiuencing less condensed Brahma since eternity. But earlier 
we have seen that Saguna Brahma is a Mukta Puruia. This 
shows that Saguna Brahma Puruja who was in bondage 
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formcrly became emancipated latcr. Hcrc, howcvcr» 
a question arises about thc agency which brings about 
the emancipation of Puruáa from the influence of Prakrti. 
Thcre is no other entity excepting Prakrti; and Puruáa has 
been under the influence of Prakrti since eternity. In 
absence of a third entity and Puruáa bcing under the influ¬ 
ence of Prakrti, the only course possible for his liberation 
is through His own desire and cflbrt. Thc cífort to liberatc 
onc’s self from the influence of Prakrti is called Sádhaná. 

Saguna Brahma before it became free of the bondagc of 
Prakrti was called Prajápati and after it attained emanci¬ 
pation by Sádhaná and became Mukta Puruáa It is called 
Hiranyagarbha. 

Saguna Brahma is not able to obtain the attainment of 
Nirguda rank for unit consciousness or unit Puruáa and 
its object is not realized. The object of Saguna Brahma 
could Only be realized if unit consciousness also attained 
Nirguna Brahma by carrying out Sadhaná likc Prajápati. 
Sádhaná means an earnest effort or an eflbrt with intense 
longing. Sádhaná for Mukti (emancipation) means making 
an earnest efFort with an intense desire for liberation 
from »the bondage of the qualifying principies of Prakrti* 
The effort with an intense desire to liberatc itsclf from 
thc bondage of Prakrti will only be forthcoming if unit 
consciousness is alive to its subservient position and under- 
stands its bondage of the qualifying principies of Prakrti. 
The question of emancipation does not arise for one who 
does not realize one^s bondage and dependence. Hence 
for liberation it is necessary to have the knowledge of 
being in bondage. It is only after this realization that one 



( 67 ) 

would fccl thc necessity of scarching a mcthod for onc*s 
liberation. Both, thc realization of being in bondagc and 
thc mcthod of cfTort for liberation arc required by unit 
consciousness for attaining cmancipation. Units should bc 
so developed as to make thcmselves alive to their bondagc 
and also to enablc them to íind out means of freedom from 
this bondagc. In kshititattva units are inanimate when they 
come into being. That inanimate (jada) unit being under 
thc extreme inSuence of Prakrti is incapable of even reali¬ 
zation of its existence and can never bc able to find out means 
for its cmancipation. Saguna Brahma aims at thc Libera¬ 
tion of every one oí* Its units, but It is not àble to achieve this 
cornpletely in case of Ja<^a. Saguna Brahma thereforc libera- 
tes them from the influence of Prakrti as far as it is possiblc 
with Its capacity to achieve it. This is thc rcason for man»s 
possessing densely reflected consciousness as man forms thc 
last stage of Its creation. In man tbc expansion is not complete 
and he is unable to get absoluto releasc from thc bondage 
of the qualifying principies of Prakrti. But Conscious¬ 
ness in man is densely reflected and he is able to realise his 
subjugation. This also gives him the capacity of making an 
cffort to carry on Sádhaná for his cmancipation. It was with 
thc intention of evolving man capable of carrying on Sádhaná 
that Saguna Brahma carne under the influence of Prakrti 
and brought this creation into being. So man was creatcd 

only for doing Sádhaná and attaining emancipation. He who 
does not carry on Sádhaná for his Mukti (emancipation), even 
thoughcrcated for this purpose, goes agaiost tbc wishes of 
theSupreme Entity. He defeats the very purpose of the 
creation of man. 



( 68 ) 

The consciousness in Man is a reflcction on the mental 
plate, needing an Âdhára or body madc of the fivc rudimen¬ 
tal iactors originating from Saguna Brahmai but the Cosmic 
Consciousness is not dependent on any Adhára or body. 
Saguna Brahma or the Supreme qualified Entity has no body 
like that of a man. Man is formcd as a thought projection 
of Saguna Brahma and exists within Its mind. B&guna 
Brahma could also have a body like man, had It existcd 
within the mind of another entity and come into being 
as its thought projection. Saguna Brahma is non-causal. 
It has no beginning and no end. As such It cannot exist 
in the mind of another entity and aequire a body. Conscious¬ 
ness in man is only a reflcction of Cosmic consciousness while 
the consciousness of Saguna Brahma is Cosmic Conscious¬ 
ness Itself. Man also gets Ântahkaranah (introrsal psychic 
force) like Saguna Brahma. Bnt man's mind is only a unit 
of the cosmic mind of Saguna Brahma, just as his conscious¬ 
ness is only a multiplicity of Cosmic Consciousness. Man 
can also create in his thought waves like Saguna Brahma’s 
creation of the universe in its thought waves. Wc have 
seen earlier that Ráma’s capacity of creating Chowringhi 
in his imagination or thought waves while sitting in 
Bhagalpur is only momentary, and appears factual to him 
only. While Saguna Brahma's creation of universe appears 
real and is not momentary* This is so, because man 
being a part of the creation formcd as the thought projec¬ 
tion of Saguna Brahma has a relative existence with the 
rest of the creation. The Cosmos or Saguna Brahma looks 
upon its ' thought projection as real and the unit within bas 

naturally to feel it as real. Man, therefore, considers the 
thought projection of the Qualified Supreme Entity and 
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Its creation ^the universe, a reality. While Ráma’s mind 
and its projection in imagina tion is limited, within which 
Shyáma*s mind does not work; tbe imagined objects 
formed in Ráma’s mind can be seen and considered real by 
him only for tbe moments tbe spell of bis imagination lasts. 
Sbyámá’s mind does not exlst witbin Ráma’s mind and bence 
tbe former does not íind them factual. Had Sbyáma’s mind 
existed witbin Ráma's mind tbe former would bave seen tbe 
Cbowringbi created in tbe thougbt waves of tbe latter’s mind 
and would bave also considered like Ráma tbe imaginary crea* 
tion of Cboringbi to bc factual. For instancc, we bave seen 
carlier tbat man can extend or project bis mind to bring tbe 
mind of otbers within its scope, wben otbers also scc bis 
imagination and consider it to be true like tbe magician’s 
tope trick. Thus man can also create objects in bis 
thougbt waves but they would only be a replica of bis 
previous experience. He should see or hear about tbe 
object which be creates in bis imagination, Brahma bcing 
non-causal nothing existed before or bcyond It to cnablc 
It to copy tbat in Its thougbt waves. Hence tbe thougbt 
Projections of Brahma are always new. They are not 
and cannot be based on past experience like tbe imagination 
of man. The last and tbe most important difTerence 
between Brahma and man is tbe difTerence in thcir 
Characteristic property, or Dharma. The Dharma of 
man is to do Sádhaná and become a Mukta Puruáa 
(emancipated), while tbat of Saguna Brahma is to provide 
an opportunity to eacb and everyone of Its units to become 
a Mukta Puruáa. In fact all tbe eíTort and trouble of 
qualified Supreme Entity in creating tbe universe and 
man in it is directed only towards one purpose ofemani- 
cipating eyeryone of Its units. 



IV 

WHO AM I AND WHAT AM I ? 

Man forms the last stage in the evolutionary ladder of the 
creation. In him Consciousness is fully and clearly reflected 
in a body máde of the five rudimental factors derived 
from the cosmic body of the Qualified Supreme Entity 
(Saguna Brahma). This clear reflection of consciousne» 
ii unit consciousness (Átman) and the body of the five 
factors which rcceives this reflection is called the human 
body. Thus a man has unit consciousness (Âtman) and body. 
He being the possessor of these two shows that hc 
is neither of these. If he were Âtman (unit consciousness) 
he could not claim it as his Âtman and altcmatively had 
he been body only, he could not say “This is my body”. 
He is different from these two. There is some otber entity 
in man which claims the possession of Âtman and body. 
That other entity appears to bc the owner of Âtman and 
the body. What then is that other entity? 

The pure feeling of ‘1* is an abstract idea only. A Uttle 
introspection would show that this feeling of * j * existt 
as an idea. It comes about as a resultoí thinking. This 
feeling of • “1” can come only when there is consciousness; 
as it is with consciousness or Jinána that one cm take 
an idea, think or perform any action. The feeling ofT 
is thereforc a mental projection of consciousness or to be 
expUcit it can bc said that without consciousness or 
the knowledgc of cxistence and thercby the idea of feeling 
of T cannot bc formed. Âtman U unit consciousnesi or 
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unit Puruia and it being within the scope of Saguóa 
Brahma will be qualified by the principies of Prakrti in 
the same way as has been done with the case of Puruáa 
in Saguoa Brahma. It is due to the qualifying iníluence 
o{ the scntient principie of Prakrti that Átman gcts the 
knowledge of existence or the purc feeling of ‘P comes 
into being. It is by this idea of existence that the feeling 
of *r is formed and hence the individuaPs idcntity as ‘I’ is 
this idea only. This is thus only a projection formed 
due to the Qualifying iníluence of Senticnt Prakrti on 
unit consciousness. This feeling of T* is, thercforc 
not Atman or unit consciousness. Man*s individuality or 
the feeling of *1’ in him is not unit consciousness. It is 
only an objective idea of unit consciousness, the knowledge 
of which comes about by the qualifying influence of Prakrti. 
Man’s feeling of ‘P is thus entirely dependent on Unit 
Consciousness, just as the existence of a plank of wood 
is dependent on a tree. The plank cannot be called 
a tree, and similarly this entity of ‘P cannot be unit 
consciousness. It is only an idea dependent on Unit 
Consciousness formed as a result of the qualifying influence 
of Sentient Prakrti on it. 

It has been shown earlier that Buddhitattva comes into 
being due to the qualifying influence of the scntient principie 
of Prakrti on the unit consciousness. This also brings abou^ 
the feeling of *V and Creates the knowledge of existence 
of unit consciousness. The individuaPs entity of *V there- 
fore, is not unit consciousness, it is Buddhitattva which 
is only a part of his mind. 

Man^s entity of T’ is Buddhitattva which leaves is subtlcr 
than Ahamtattva and Citta. Wh^t then is Abairitattva and 



( 72 ) 

Gitta? It has been explained in the íirst chapter that 
Ahamtattva ( ego ) comes into being as a result of the quali- 
fying influence of the mutative principie of Prakrti on 
Buddhitattva when the latter manifests itself as Ahamtattva. 
The Ahamtattva (ego) on being further qualified by the 
static Prakrti is manifested as Citta. It is in fact Buddbita- 
ttva .or the pure feeling of T which is .'manifested as 
Ahamtattva ( ego ) and Citta due to the qualifying influence 
of the mutative and static principies of Prakrti. 
Ahamtattva (ego) and Citta are cruder functional 
forms of ^the man’s entity of T* only. Man’s mind 
is therefore a further projection of his feeling of 'I' ( Buddhi¬ 
tattva ) and is made of that entity only. 

Unit Consciousness or Átman is reflected only when there 
is a physical body made of five rudimental factors 
of Macrocosm. Buddhitattva comes into being as 
a result of the influence of sentíent Prakrti on unit 
consciousness and so Buddhitattva or the feeling of *1* is also 
dependent on the physical body, Since Buddhitattva per- 
vades every bit of the body, one feels the presence of T’ 
in every part of his body and is prone to idcntify this 1* with 
his body. It has however been reasoned out earlier that this 
feeling of 'P and body are not the same entity. They are 
diífercnt—the feeling of 'I' is Buddhitattva and the physical 
body merely forms a shelter ( Ádhára ) for it. 

Man^s feeling of *1’ is thus neither his unit consciousness 
nor his body ; it is only the mental creation of unit conscious-* 
ness termed as Buddhitattva and this T’ is further manifested 
as the other two functional forms of mind—Ahamtattva 
( ego ) and Citta. 



V 


WHAT IS MY RELATION WITH THE 
UNIVERSEAND COSMIC ENTITY ? 

Nirguúa Brahma is thc Supreme Rank of Brahma and 
this status is attained whcn thc consciousness is not 
under thc qualifying influcncc of Prakrti. Saguna Brahma 
—thc Qualiiicd Supreme Entity, has thc qualifying influcncc 
of Prakrti. Saguna Brahma is also called Bhagavána. Consci- 
ousncss ( Puruáa ) on attaining frccdom of thc bondagc of thc 
qualifying influcncc of Prakrti gets thc Supreme Rank and 
has thc status of Nirguria—non-qualified consciousness. 
Atman or unit consciousness bcing a multiplc of thc 
consciousness in Qualiíied Supreme entity is also a multiplc of 
Bhagavána. Hcnce unit consciousness is also a Bhagavána 
and on bcing relcased of thc bondagc of Prakrti it mcrges in 
Nirguna to attain thc Supreme Rank. 

In thc previous chaptcr it has becn explaincd 
that man’s feeling of ‘F is not Atman or unit consci¬ 
ousness. Thc knowledge of existcnce or thc feeling of T' 
is diíFerent from unit consciousness. It has also bcen 
explaincd that this feeling of T* is only a mctamorphoscd 
projectionof unit consciousness. Hence man^s entity of T* 
it not Bhagavána. This is a changed or assumed form of 
Bhagavána. For example a pcrson called Ráma while acting 
as Sháhjahán on the etage will be called Sháhjahán and not 
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Ráma. Ráma playing the role of Sbáhjahán will not be 
the real personality of Ráma. It will be only a changed or 
assumed personality and as long as he continues to act that 
role» he will be called Sháhjahán and not Ráma. Similarly 
as long as the feeling of is the man’s identity» he is diflcr- 
ent from his Atman or Bhagavána and the man with this 
feeling of *1’ remains only a changed or assumed form of 
unit consciousness (Atman ). It would thus be seen that 
it is man*s feeling of ‘I* which keeps him away from his unit 
consciousness. In fact it is this feeling of *1’ which makes 
man a diíFerent cntity from Bhagavána. On the conclusion 
of the drama in which Ráma played the role of Sháhjahán» 
he reverts back to his original personality and is called 
Ráma. In the same way on relcase from this feeling of ‘F» 
the changed or assumed form of unit consciousness ceases to 
cxist and unit consciousness (Atman ) bccomes Nírguda 
(non-qualificd), as this assumed form comes about only 
as a result of the qualifying influence of Prakrti. The ter. 
mination of this changed or assumed form of unit conscious¬ 
ness means freedom from the bondage of Prakrti. It is hence 
the feeling of T' in man which creates the difference betwcen 
him and his unit consciousness. In reality it is this feeling 
of *1’ which keeps the unit consciousness or Atman back from 
attaining the Supreme Rank. 

Man^s feeling of T’ is only metamorphosed unit con- 
iciousness» yet this entity of T’ is difFcrcnt from unit consc¬ 
iousness or Bhagavána and so it is not unit conscious¬ 
ness that can be held responsible for performance 
of any action or experiencing its consequences 
as long as the actions are performed by that * I % 
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For ínstance conscqucnces of thc actions pcrfor- 
mcd by Ráma on the stage in the changcd role of 
Sbàbjahkn do not affect Ráma. It would bc assumcd Shãhja- 
hàn only who will be aifected^ as the doer of the act is the 
assumed personality and not Ráma in the capacity of his 
original personality. Ráma in his original capacity would 
only witncss all that the assumed form does or experienccs. 
Similarly it is the projected or changed form T which acts 
and also experienccs thc rcsultof all actions.Thc unit consci» 
ousness ncithcr pcrforms any actions, nor does it cxperiencc 
any results. It only witnesses the actions and also thc 
rcsults—thcre of. 

In the fírst chapter it has been eaid that unit consciou»- 
ness is thc knowing cntity. It can bc appreciated as thc 
knowing or witnessing entity only and man*s feeling of ‘I’ is 
thc other cntity which creates in him thc knowledge of 
exístence and also establlshes his existence. Unit conscious- 
ness always remains a witnessing entity and any action pcr- 
formed by thc entity has no cffcct on it. A witnessing or 
knowing cntity nccd not bc thc pcrformcr of any actions 
and hence the status of unit consciousness remains unchanged 
as witnessing cntity only. He alone who sows shall rcap, 
hence thc cntity termed as thc feeling of *1' alone will 
experience results of all actions as this feeling is the origi* 
nator of all actions. Thc ‘witnessing cntity* or thc ‘knowing* 
entity remains only a spectator without experiencing any 
results as it does not work. For example Ráma who wit¬ 
nesses a football match will never carn any credit for 
winning thc match. Only thc player Shyáma, will bc callcd 
thc winner. It is thc actual player Shyáma who will win 
or lose the game and he alone will feel fatigued as a result 
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of his playing. Ráma, who is only a spectator, will neither 
winnor lose, nor will he feel exhausted and tired^ Ráma— 
the spectator will witness tbe play and also the result 
of the actions. He would only know the result of the 
match and see Shyáma exhausted as a result of his playing 
the game. Similarly Unit Consciousness or Atman is an 
spectator witnessing all the actions performed by man and 
the results cxpcrienccd by him. It does not perform any 
action and hence does not cxperience any result. Unit 
consciousness or Atman is only a witnessing force—the all 
knowing entity, 

Man’s fecling of *1* is Buddhitattva. This ‘I’ gives 
the idea of the knowledge of existencc. It does not give 
any idea of performing an action. Mere fecling of existencc 
does not indica te that ‘1* performs any action and so it is not 
Buddhitattva which acts. It has been said in the first Chapter 
that Ahamtattva which comes into being as a result of the 
qualifying influence of Prakrti on Buddhitattva is the part of 
mind that works. Ahaxfitattva (ego) is not Buddhitattva as 
the former is formed of the latter. It is a cruder manifesta- 
tion of Buddhitattva. It is Ahaxíitattva (ego) which works and 
it is this only which experiences the result of action. Buddhi¬ 
tattva which is a distinctly separate entity from Ahamtattva 
and is merely pure feeling of ‘I’ does not perform any action 
and hence should not expcrience the result of actions. On 
scrious reflection, howcvcr, no action appears possible 
without the feeling *1’ or the knowledge of existence being 
there; or who else would make Ahamtattva work. It is 
the feeling of T and the knowledge of existence which 
inspires Ahamtattva to work. Thus it is seen that Buddhi¬ 
tattva does not actually perform any action, yet it is becausc; 
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of the knowledge of existence and feeling of ’I’ provided by 
it which makes a person work through his Ahamtattva. The 
feeling of *1^ is thcrcfore rclated to thc performance of 
action and in this way related to the result of actions also. 
To illustrate this we can take an example of two landlords 
whose dispute rcsults into free fighting between their mcn. 
As a result of this fight the actual fighters. that is the 
landlords' men, will be injurcd or may evcn die, but the 
landlords will rc rain apparently unaffectcd. Yet the land¬ 
lords are responsible for the fight as it started on their 
inspiring the men. Hencc, apparently, the men who work 
are dircctly afTcctcd, but in fact thc landlords are thc per- 
sons who wlll indircctly expcricnce thc result of thc fight 
among their mcn. Thcy alone would be the winners or 
losers. Similarly Buddhitattva is also indirectly related 
to the result of actions pcrformed by Ahaiíitattva ; although 
thc actual performcr of actions is Ahamtattva which 
apparently bears thc conscquences of actions. 

That Citta comes into being as a result of thc qualifying 
infiuence of the static principie of Prakrti on Ahamtattva 
has bccn explained in the first Chapter. It is thus Ahaifi- 
tattva which manifcsts itself into a crude form as Citta. 
Thc result of actions pcrformed by Ahaiíitattva is formcd 
in Citta. It has been explained in dctail in thc first Chapter 
that Citta assumes the form of the actions of Buddhitattva 
and Ahamtattva with thc help of thc tcn organs (Indriya). 
For instancc Citta itself has to bccomc like a book in ordcr 
to enable Ahamtattva to see a book. Similarly in ordcr 
to listen to a sound Citta has to become that sound. Citta 
Í8 a crude manifestation of Ahamtattva which itself is a 
manifestation of Buddhitattva. Citta, hencc, is the crudest 
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in Qualified Supreme Entity (Saguna ) is not capable of 
independent action. Any independent action by consci- 
ous entity ii not tolerated by Prakrti who, tries to go against 
cach onc of his independent actions. The reflection of consci- 
ousness being complete in man, he is able to realize his 
bondage and hc tries to defy the authority of Prakrti. In 
his effort to ovcrcomc the influcnce of Prakrti, man works 
against her designs and Prakrti, in her turn, goes 
against him for every effort in order to maintain her 
authority over him. Man*s actions therefore are inspíred 
by his consciousness to break away from the bondage of 
Prakrti and the result that hc expcriences is the reaction 
inílictcd by Prakrti to kecp him under * bondage, 

Let us now sce how an action is exccutcd and why 
one has to bcar the conscqucnccs as rcactions ? Every action 
originates in and is performed by mind, that is by its three 
components, Buddhitattva, Ahaiíitattva and Citta. It has 
beca explained carlicr that Citta has to takc the form 
or become like the result of any action performed by man. 
This would mean that Citta leavcs its normal form which 
is changed to takc up the form of the result of an action. 
For instance Citta has to become a book to be ablc to 
see a book. Man’s mind has to leave its normal form 
and become deiormed in order to complete the execution 
of an action. Creation and existence of mind is duc to the 
influcnce of Prakrti on consciousness and tvhen consciou¬ 
sness disrupts the normal status of mind by inspiring it 
to Work; it is not tolerated by Prakrti. Prakrti being the 
predominant factor naturally brings mind back to its natural 
itatus and also causes a reaction for having deiormed 
mind. It is termed as Karmaphala. Thus Karmaphala 
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manifestation of Buddhitattva. Buddhitattva and the 
feeling oí T is thc same entity. It is thcrcforc thc man’s 
feeling oí ‘I’ only which on bccoming crudc is transformed 
into Citta. Wc havc sccn that a book can only bc secn whcn 
Citta becomes likc it. Citta being a transformation oí the 
feeling of 'I’ it is in fact a man’s feeling of ‘I’ which 
becomes like a book and it is not a book that one sees. 
It is one’s own transformed self that one sees as a book. It is 
that transformed feeling of *1’ termsd as Citta which on 
grasping thc ideatory vibration of nerve creating figure 
( Rúpa Tanmátra), becomes a book itself. To hear a 
sound one has to become sound itself. Thus man 
himself becomes the result of his actions and whatever he 
sees, feels, hears, touches or smells is his own feeling of 
‘ I ’ or his own transformed self. 

Buddhitattva inspires to work, Ahanitattva executes the 
act and Citta has to become the resuls of that execution. 
Buddhitattva, Ahamtattva and Citta constitute the mind 
and so it is mind that works. It is mind only which will 
bear thc conscquences. For he who sows shall reap, 
Unit consciousness ( Átman ) is beyond thc scope of minH 
and hence it neither works nor bears the conscquences. 
It only remains a spectator in thc human body. 

Consciousness ( Puruáa } and its qualifying principie 
(Prakrti) are indeperident of thc influence of cach other 
in thc Non-qualificd Supreme Entity { Nirguáa ) where It 
holds the Supreme Rank. While in Qjitalified Supreme 
Entity ( Saguóa ) the consciousness ( Puruia ) is under the 
btmdage of Prakrti which results in the creation of the 
universe aceording to the designs of Prakrti. Gonsciousntsa 
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could be explained ai the process by which mind returns 
to its original status or form. 


The process or reaction which restores mind to its 
original form from thc’dcformity due to actions of mind is 
experienced as Karmaphala (result of actions). The inten- 
sity, with which an action is performed for deforming mind, 
will be cxhibited to the same extent in the reaction or 
Karmaphala. The pressure employed against Prakrti in 
causing deformity in mind will be met with an equal amount 
of oppositc pressure by Prakrti to restore mind to its normal 
form. For instance a rubber bali pressed with a finge r 
forms a depression, but on being released it returns to 
its original or normal form. finger will cxperiencc an 

equal and opposite force at the time of reaction. Here the 
rubber bali is comparable to mind and the finger to the 
man’s entity of *1* that makes the mind work and thereby 
creates depressions in it. Hence one would feel the reac¬ 
tion of mind returning to its original form with the same 
amount of opposite intensity as was employed in xrcating 
the depression. The intentions of Prakrti to restore the 
original form of mind and also to punish the ‘I* that inspires 
mind to work, are both achieved by this process of reaction. 
The nature of mind aceording to rules of Prakrti is to come 
back to its normal form by rcacting to every action. Hence 
man has to bear the consequences as reaction (Karmaphala) 
of any typc of work. Aceording to the law of Prakrti hc 
will experience reaction of all his deeds, whether good or 
evil. For instance, if a person steals and causes suffering 
to the person whose things are stolen, he would create 
distortion in his mind by using bis faculty of inÜicting pain» 
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Mind would react to remove th» distortion at»} the peraoti 
inflicting pain should experience an equal amount of paia 
(,in mental measure ) as a result of this reaction. 
Similarly, if one by his deeds gives happiness to 
others, he wouldi as a result of mental reaction to come 
back to its normal form, experience an equal amount of 
happiness, as one would according to laws of Prakrti expe¬ 
rience an equal and opposite reaction in the process of 
mind regaining its normal form. Thus Prakrti makes man 
bcar the consequeuces (Karmaphala) of all his actions with 
the help of the instrument of mind created by her and 
whatever man does, good or evil, hc has to experience 
similar reaction (Karamphala). 

No one can ever exist without doing some action or the 
othcr.Bven when hc sits quiet, he is performing an action— 
the physical body may not be exerting itself yct the ever 
active mind is not still. The mind even without physical 
action engages itself in actions by thinking or imagining. 
Man may be thinking evil of someone, may even bc mentally 
planning to kill him or may be thinking of ways and means 
of helping others in their distress. All this is action and does 
not nced any physical exertion or movement. Even 
physical action is only afurther projection of mental activity. 
It has been explained carlicr that all action is performed 
by mind and the ten sensory organs (Indriya) are only a fur. 
ther extentíon of Citta which translate mental actions into 
physical activity. All actions can be classiíied as physical 
or mental. Actions performed by mind with the help of 
sensory organs (Indriyaj are physical .while those performed 
without tlKsir help by mind alone are mental actions. Both 
thesc actitms wiU cause distortion in mind and as a 
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result of restoration of mind to its normal State it will set 
a reaction which will have to be experienced. Hence any 
action whecher mental or physical will make the doer 
experience the reaction (Karmaphala). 

Fully reflected consciousness in man makes him realize 
his subjugation undcr the bondage of Prakrti. He does not 
want to continue in this position of slavery and hence works 
independcntly against Prakrti who in turn keeps on inllio 
ting punishment on him in the form of Karmaphala 
(reactions) of his actions. On this Earth man alone has 
fully reflected consciousness and so no other living being 
excepting man can work independently, The laws of Prakrti 
punish only actions performed independently or against her 
wishes. Those incapable of independent action will, hence, 
not receive any punishment at her hands. It will thus be 
seen that excepting man no other living being experiences 
Karmaphala for his actions. 

Karmaphala has to be experienced for every action whe- 
ther a good deed or an evil one. Man cannot exist without 
action even for a moment and so be keeps on working right 
up to the moment of bis death. This leaves no one to 
experience the reactions after death. Only ^ he who 
works shall experience the reactions (Karmaphala); 
none else can be substituted to do it. How will a dead 
person whose physical body has bccn buricd or burnt, be 
able to experience the reactions ^Karmaphala) ? This is 
what the following paragraphs explain. 

Unit consciousness (Átman) is immortal. It is always 
unchanged. in course of its movement from crude to 
subtlc unit consciousness reflects complctely in the 
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human body made of the flve rudimental factori 
created by cosmic consciousness (Bhúmà puruia). Purula 
and Prakrti (conciousness and its principie are inseparable 

and hencc with unit consiousness) taking shelter in human 
body, its principie (Prakrti) is also there. The pxesence 
of PrakJti casts hcr influence on unit consciousness and 
provides it with mind. Mind which is an outeome of unit 
consciousness and Prakrti will exist as long as these two 
exist. Unit consciousness and its principie (Unit Puruáa and 
Prakrti) are inseparable counterparts of each othcr. Hencc 
mind will exist with unit consciousness only. It is in mind 
only that onc gets the fecling of ‘1* and as long mind exists 
the feeling of *1' will also be there. Since unit consciousness 
is immortal the mind which is Unked with it will also 
not die and with mind the feeling of *1' will ^also be there. 
It would thus be seen that the feeling of ‘F also permeates 
the physical body when unit consciousness (Átman) takes 
shelter in a human body. At the time of unit conciousness 
Icaving the body, Prakrti which is an inseparable counter 
part oí unit consciousness also leaves the body. Mind which 
is a creatien of prakrti will naturally leave the body with 
her. This results in the death of Physical human body. 
Thus death does not mean the death of unit consciousness 
and mind. It only means the death of the physical body. 
Unit consciousness ( Átman ) and mind merely leave the 
physical body which they had earüer adopted as a shelter. 
This leads to the question of the reason that makes 
unit consciousness give up the physical body. The unit 
consciousness could continue its maxeh towards the subtle 
with the same physical body till it merged finally and com- 
pletely in the subtlest cosmic consciousness, Bhúmk Caetanya. 
Man>s body is made of the five rudimental factors wbidi* 
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we have seen earlier, are metamorphosed crude forms of 
cosmic consciousness. The five rudimental factors are 
in the sphere of creation where cosmic consciousness xns^rches 
from subtlc to crude. Physical human body also gets 
formed in this stage according to the designs of Prakrti and 
obviously has large number of units at diffcrent stagcs in 
their march towards crudcness. There would be some in 
the State representing the ethereal factor and othcr 
factors as aerial^ luminous liquid and soild. Thosc in ctheical 
factor have to move on to the aerial and so on, till they be- 
come the crudest as solid. This is the will oí Prakrti and cosmic 
consciousness in this creation moves on in this pattern. 
If this pattern which is the law of Prakrti has to be 
foUowed ; change in human body is inevitablc and to bring 
about this change death is nccessary. Assuming that unit 
consciousness could continue in one body as its shcltcr till 
it gets merged in cosmic consciousness, we are faccd with the 
possitility of one body continuing for millions and millions 
of years as the chain of actions and reactions roay not 
free the unit consciousness earlier than that. This would 
rcsult in total stoppage of the evolution of units in a body 
for millions and millions of years and would thereby create 
châos in the pattern of creation and laws of Prakrti. Accor¬ 
ding to the nature of Prakiti the creation, has to pass on to 
crude from subtle; and with the passage of time, in 
due course man will also have to give up his body inevi- 
tably. This also shows that human body is made of innumcra- 
ble units in diffcrent stages of creation which according 
to the pattern of creation and laws of Prakrti will evolve 

into innumcrable fully reflcctcd unit consciousness in innu- 
snerable human bodies as their shelter. 
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Death htnce is inevitable. £veryone will ha ve to gíve 
up this phyiical body. Death only means disassociation of 
unit consciousness and mind from body; as Prakrti’s 
creation-the xnind will always remaín with unit conscious¬ 
ness. The individuality of man or the idea of existence is 
in his feeling of ' I ’ which is a part of mind and always 
remains with it. We have seen earlier that death is only 
disassociation of mind from body and not death of mind. 
Hcnce man’s individuality and his feeling of * I • will not 
die. This ^ I * will continue to exist with unit consciousness 
as long as Prakr;i by hef influence keeps on maintaining 
the mind. The moment Praktti ceases to have her influence 
on unit consciousness and is unable to maintain the 
existence of mind; this ' 1 * will also cease to exist. 
Man’s individuality and his ' I ^ will no longer exist and 
that would be the Death and emancipation (Mukti) 
for him. 

One Works with one*s mind and experiences the reactions 
(Karmaphala) also with the mind. It is mind which converts 
mental action into physical activity with the help of the 
ten organs (Indriya) and it is mind alone which experiences 
the reactions (Karmaphal) as pleasure or pian. Death 
signifies 'death of physical body^ while the mind merely 
quits the body. The mind, which performs all actions and 
bears their consequences, survives to experience the reactions 
of the actions performed up ^to the very moment oí death. 
The question about the entity that should experience the 
consequences of 'actions thus does not arise. Mind is the 
entity which acts and that does not die, hence it alone will 
have to experience the reactions. (KarmaphaiO. 
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Mind is subtle and it has to take the help of some crude 
base (Ádhára) to be able to perform actions. This crude 
base (ádhára) is the brain of human body and it is with 
the help of this base (Ádhára) that our mind is able to 
Work. Mind and brain are so closely connected that one 
cannot work without the other. Brain without mind ceascs 
tofunction and similarly if the mind's base (Ádhára), brain 
is not in proper order mind will not bc ablc to work. A 
dead person’s body has a brain but it does not function 
because it is dead and thcrc is no mind in 
it. Similarly whcn a person bccomes unconscious 
or is made so with the help of anaesthcsia, his 
brain bccomes non-functional for some time with 
the result that mind also does not work, as its physical 
base (Ádhára) the brain is not fit to function. The 
unconscious State is not the State of death and so neither 
unit consciousness nor mind leaves the body. Although, in 
this State mind remains within the body, it does not work 
due to brain not being in proper order and one finds 
oneself unable to make out anything. It is, thercforc, 
neccssary for mind to take shelter in brain as its 
physical base for being able to function and even to 
cxperience the reaction (Karmaphala) of its actions. Aftcr 
death mind quits the body and also gives up its physical 
base, the brain. It had however been performing some 
action or the other right upto the moment of death and 
will havc to cxperience the reactions (Karmaphala) of the 
same. It is in fact to cxperience these reactions and owing to 
its inability to do so without brain that the mind has to take 
shelter in a new body in a subsequent birth. Mind comes 

into being as a result of the qualiíying influence of Prakrti 
over unit consciousness and since unit consciousness and its 
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prindplc (Prakrti) are inseparable; the unit consciousnesi 
also takes shelter in a ncw body along with mind. In other 
words mind and unit consciousness are both rcborn. Thcy 
have to take another birth to complete the expericnce of 
ireactions of actions of previous life. Thus it is sccn 
that onc who is born once has to face death and that rebirth 
after death is also inescapable. This will continue to alternate 
till the journey of unit consciousness from crude to subtle^ 
(upto the final merger with cosmic consciousness) does not 
cnd. Unit consciousness may have to continue this journey 
for an infinite period and it will háve to keep on taking 
shelter in new bodies after discardtng the old ones. 

After death the raind is incapable of any action 
due to the lack of its physical base, the brain 
and has to be reborn for experiencing reactions of its 
previous actions. Hence the conception of hell or heaven 
where man is supposcd to procced after death is entircly 
incorrect. It is believcd that as a rasult of one’s good deeds 
One expericnces all the pleasures in heaven and pain in hell for 
one's cvil deeds, But pleasure and pain cannot be cxpcrienccd 
by mind whicb in the State after death is non-functional till 
on rebirth it aequires a ncw brain. Conception of a world 
of heaven or hell after death is a greatly mistaken 
imagination. There is no other world where hell and heaven 
exist. It is in this mortal world only where one has to be 
reborn to expericnce the pleasures of heaven and the sufTe* 
rings of hell. 

Rebirth also shows that there is nothing like spirits or souls 
that^become ghosts ('Pretãtman). If rebirth has been rationally 
accepted the question of the existence of ghosts does not 
arise, It is due to mind’s incapacity to work and expericnce 
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feactiont that it has to be rebom along witb unit 
eonsciousncss. This sbows that mind cannot exporieace 
any reaction till it is reborn after death and 
hence cannot feel pleasure and pain without its 
physical base the brain. It is only either rebirtb 
or the existence of ghost that can bc accepted. The two 
are contradictory. Rationally rebirth is bound to oceur, as 
mindisnot able to perforro any function or experience 
resuits or reactions without brain, wbich it can 
only aequire with a new body on rebirth. If mind 
could function without brain it could carry on intuitional 
practice for the onward march for merger with cosmic 
eonsciousncss, in its existence after death, but that is not so. 
Mind can never function without brain. It is because of 
such a nature (dharma) of mind that rebirth has to be 
accepted and the existence of ghosts denied and considered 
only imaginary. 

Since at death unit eonsciousncss and mind leave their 
physical shclter, mind due to absence of brain becomes 
non>functk>nal. While still alive man’s mind becomes 
non-functional in the State of unconsciousness when brain, 
tire physical necessity of mind, ceases to function for some time. 
The State of unconsciousness and that of death are simi¬ 
lar excepting that the former is momentary when mind 
leses awareness of environmenU but does not quit the body. 
The latter State, that is after death, is of a <^ery much 
longer duration and the non-functional mind quits the 
body for good. 

OoBsclottsness and its principie, Prakrti arc kiseparable 
countnrparts. Whm unit consciousnest kaves physica! body 
the Prakrti*s ereation, mind also leaves the body and takes 
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the sheHtr of unit coatciouiaess. Mind even at tlàs stage 
U deformed due to the actions performcd befcnre death. 
In order to return to its normal form» misd will ha ve to 
experience rcactioni which man feeli as pleasure and 
pain as a rcsult of his deeds. Mind beeomcs nonfuno* 
tional after death due to the abscnce of brain and hence 
hat to itay in the deformed State with all the potenti- 
ality of reactions in it. It is in this State of reactions 
in their potentiality that mind quits the body and takes 
the shelter of unit consciousness. These are called Sams- 
kára. The deformity of mind acquired due to its ao- 
tioni right upto the moment of death is to bc found with 
unit consciousness as reactions in their potentiality ( Saihs- 
kára) after death. These reactions due to the mind 
becoming nonfunctional cannot express thcmsclvcs as the 
result of previous actions ( Karmaphala ) and hence remain 
with unit consciousness, till it takes shelter in a new body and 
acquires a brain to make mind function again. Tbus it is secn 
that rcbirth is only for finding expression of these potential 
reactions and for experiencing them as the result of actions. 
This ^expression and experiencing of reactions start from 
the very moment of birth ; just as the mind gets compressed 
or changed into potential reactions (Samskára) at the time of 
death. The example of rubbcr bali takcn as mind will explain 
this process clearly. An inch deep depression may be caused 
in the rubber bali which is like mind due to its actions 
right upto the moment of death. This depression creates 
a deformity in the rubber bali. The rubber bali should, 
aceording to the laws of Prakrti, want to regain its 
normal form. Similar is the case with the mind» but due to 
death this is not poisible» as no actions can be performed 
after death. The mind will only be able to fulfil its deúre 
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to reg^ iti normal form onrebirrli when a oew brain 
« acquired. Thii reaction, which sbould bave mãde tbe miad 
regam iti normal form but duc to death it remains incomplete 
and takes thc shelter of unit consciousness at the time of 
death as a potential force or energy (Saxfiskára). It is 
to complete this reaction that the unit consciousness takes 
the shelter of a ncw body on rebirth and the potential 
reactions (Saiíiskára) or force gets cxprcsscd and makes the 
mind reappear with the depression effected in previous life. 

Action, whether good or bad, causes deformiiy in mind 
and in the process of regaining its normal form one 
expcriences as reactions, good results for good dccd and bad 
results for bad ones. After death mind takes the shelter 
oí unit consciousness as reaction in its potentiality (Samskára) 
The unit consciousness, in ordcr to have those potential 
reactions expressed will have to seek a body suitable for thc 
make up of thcse reactions. For instance Ráma dies and 
his mind takes thc shelter of his unit consciousness (Atman) 
as reactions in their potentiality (Samskára). Ráma aceording 
to bis actions in this life should experience as reaction 
(Karmaphala), pain (of fracturc of an arm) in mental measure 
at thc age of cight, happiness of getting a fortunc at thc 
age of ten and suffering of becoming fatherless at thc 
age of eleven. He will have to experience all this ivhen 
his deformed mind regains its normal form. It is impon> 
tant to clarify herc that thc actual form of suffering 
is not predetermined. It cannot bc said as to what would 
bc thc actual reaction of a particular action. For example 
it is not preordained that if one commits theft his 
things of the same value will be stolen as a reaction. 
Thc suffering is measured in terms of mental suffering to 
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the extent to which that one would inflict on the other by 
ftealing his property. Thus the measure oí the experiencing 
result of an action is mental and in terms of pleasure 
and pain and the actual form of experience has relatively 
no importance. Ráma has to experience the pain and 
pleasure of all tbese happenings and so his unit consciousness 
will have to seek a body on rebirth, where an opportunity 
to experiepee all this will be availablc. In order to 
sufFcr the n.ental agony of loss of his father at the age 
of eleven years, Ráma has to be born of parents where 
the father aceording to his own actions has also to die 
when Ráma attains that age. If it is not so» Ráma 
will not be able to experience his reaction (Karmaphala) 
of the suffering of loss of father. Thus it is seen that unit 
consciousness and the potential reactions (Samskára) 
cannot take shelter in any body for rebirth indiscrimi- 
nately. A suitable body where the opportunity and íield 
for experiencing their reactions (Karmaphala) is available 
will have to be sought out. It is only in such a body 
that unit consciousness» along with total reactions in their 
potentiality» will seck shelter and be reborn. 

Unit consciousness and the potential reactions (Saxfiskára) 
have to seek a body for their shelter which provides them 
with a suitable field for experiencing the results of their 
actions. What is the agency that selects this saitable field 
for them ? Unit consciousness cannot perform any action. 
It is only a spectator and mind has taken shelter in it 
as potential energy or force as reactions in their potentia- 
lity (Saxhskara) and so mind is also non»functional. It has been 
seen earlier that one has to experience reactions aceording 
to the law of Prakrti and so it is the responsibility of 
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Prakrti to make us experience tbe remamíng reactions alto« 
It is, tbcrefore^ Prakrti, under «whosc law one has to‘be 
rebom, that has to find the required field and shelter 
for the potential reactions (Samskàra) and unit consciousneit. 
That is why it is said that after death Prakrti selects the 
proper field to suit the potential reactions. Such a field 
can be available in a day, while it may even take millions 
of years to find it out; for they cannot take shelter in a body, 
till a field to suit the requirements of potential reactions 
is obtained. Hence it is never possible to say wherc and 
when one is to bc reborn after death. Thcre may bc innu- 
merablc worlds where life exists. Unit consciousness and 
potential reactions may get a suitable field in any of them. 
Thus, even it is not necessary that one would bc reborn on 
this earth only. It is thus clear that thosc reborn on this 
earth have a suitable field herc alone and that they 
have adopted a body only for the purpose of experien- 
cing the reactions of their previous actions. Man keeps 
on performing new actions also, while experiencing the 
reactions of previous actions. This experiencing the 
result of previous actions is called the unknown future 
or fate (Adrá'ta). One experiences the result of his 
actions in a subsequent life and cannot then recollect the 
actions^ the result of which brings him happiness and grief, 
as man’s memory is not large enough to remember or know 
the deeds of his past life. Reactions which man experiences 
were collected in a previous life, and in present life he 
cannot make out the cause of such experience and hence 
terms this experience as fate or unknown future. People 
often hold Gk>d responsible for calamities that befall them 
but in fact they alone are responsible as the sufiering of 
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fate is only reaction of thclr previous actions. How can God 
bc rcsponsibl© íor it ? 

Man himself is answerable for his fate as it is his actions 
only which makc it. He alonc will bave to bear the consc- 
quences of all his actions. No one cise can substitutc him. 
His good deeds beget good results, while bad ones beget bad 
rcsults and hc will havc to cxpcricnce both without any 
cxception. This is the law of Prakrti and no one can change 
t his law. 



HOW SHOULD MAN LIVE IN THIS WORLD? 


Man has a fully reflectcd consciousness which makes him 
capablc of indcpcndent action and also of distinguishing bct- 
wccn good and bad. Good and bad is a relative idea ; what 
is good and what should be called bad has to be detcrmincd. 

The object of the Qualified Supreme Entity ( Saguria 
Brah:na) in bringing about the creation is to liberate 
every unit and make it emaxicipated like Itself. It is 
with this intention only that in the last stage of the cvolutio- 
nary movement from crude to subtle, man representing 
a few units only appears with a fully reflected unit consciouSF 
ness. The influence of Prakrti on unit consciousness decrc- 
ases with its advance towards subtle in the movement of 
creation, as we find that the unit consciousness in man has 
lesser influence of Prakrti than the unit consciousness in 
animais. This decrease in the influence of Prakrti o ver unit 
consciousness is obviously at the instance of Saguna Brahma. 
The Qualified Supreme Entity ( Saguria Brahma ) and Pra¬ 
krti must have entered in an alliance at the very beginning 
of creation for this, otherwisc, Prakrti whose very nature. 
is to qualify Puruáa as best as possible,would not release Him 
of Hcr influence. In the phase of creation where lhe move¬ 
ment is from 'crude to subtle it is found that Prakrti relea- 
ses consciousness, Puruáa of Her bondage at Her own instance 
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yet unit consciousneit remains under bondage as the move» 
meat of the creation from crude to subtle does not come to an 
end. In thís subjugatcd posLtion ií any conscious entity acts 
independently, it is the nature ot Prakrti to punish it. As a 
rcsult of punishment the furthcr cvolutionary movcmcnt of 
unit consciousness towards subtleness is badly aíFected, 
unless the punishment has been completely experienced» 
Prakrti will not release it and unless it is released or the 
influence deoreases, unit consciousness will not be able to 
procecd further towards subtlety. In the creation it is 
observed that the influence of Prakrti is less wherc the rcflec- 
tion of consciousness is clearer. If unit consciousness could 
expand and cnlarge the reflection of consciousness, it would 
be increasing its speed towards subtleness, as the influence 
of Prakrti on it would be decreased. It would then be possi- 
blc for unit consciousness to get back to complete subtlety 
quickly. Thereforc good deeds are those which enlarge the 
reflection of consciousness withont leading one to go against 
the laws of Prakrti. Following the laws of Prakrti and 
working aceording to Her dictates will eliminate the suffer- 
ing of the consequences of actions ('Karroaphala ), while 
cnlarging the density of reflection of consciousness will dimi» 
nish the hold of Prakrti. This would enable one to get back 
to the Supreme Rank very quickly. Actions, which makc 
one follow the laws of Prakrti and also increase the density 
of reflection of consciousness, are good deeds. Good deeds 
are called Vidyámáyá and these are Vacrágya and Viveka 
( discrimination ). 

Vaerágya is commonly understood to mean retiring from 
the world and leading the life of a strict self-denial by practis- 
nig excessive rigour. Vaerágya does not mean this. It does 
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tiot make one a recluie* It only means to imderstand the 
proper use of things and to make their right use ( of course 
Without working under the control of the crudc objects of 
mind only }. For example alcohol is an íntoxicant which 
is harmful íor both body and the mind and hence the use of 
alcohol as an intoxicant is to be given up. Doctors prescribc 
alcohol in medicine for various diseases and the into¬ 
xicant alcohol then becomes a medicine which relieves the 
patient of his suffering. Thus the same alcohol by differencc 
in its use changes its character from a harmful intoxicant 
to useful medicine. The use of alcohol as a medicine is 
its proper use and anyone using it for this purposc 
does not place himself under the controlling influence of 
alcohol. This right use of a thing is Vacrágyá. Right 
use of anything within the idea of Vaerágyá does not 
make one*s mind slave under a constant action for the 
thing. One becomes indifferent to it. By developing 
indifference or not being constantly attracted by crudc 
things, one’s mind becomes subtle. Mind's movement to- 
wards subtlety means decrease in the influence of Prakrti 
over it and that is an advance towards emancipation 
(mukti), as emancipation is only posible when one is released 
of the influence of Prakrti. 

Discrimination bctwecn good and evil is Vivcka. To 
consider the use of alcohol, as intoxicant to be evil and 
its use as a medicine to be good is Vivcka. The same 
thing by change in its use can become good or evil and 
discriminatíon bctwecn the two is Vivcka. It is with 
discrimination (Vivcka) only that mind can determine the 
goodness or evil in a thing or in its uses. Vivcka is 

V 
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thercfore nccessary ior following Vaerágya and Vaerágya is a 
great contributory factor in achicvirig emanei pation (Mukti ). 
Thus Vaerágya and Viveka aloiie are good deeds or 
Vidyámáyá, 

Evil deeds or Avidyámáyá are just the opposite of 
these. Actions which dim the reflection oi consciousness 
and also lead one to go against the laws oí Prakrti are 
evil deeds. Evolution of unit consciousness only means 
that the reflection of consciousness becomes clear and more 
in density because of the mind becorning more subtlc. 
This would be possible only when the speed of movernent 
towards subtle is increased, as then alone mind will tend 
to become more subtlc. The more the mind is absorbed 
in crude objects the more unit consciousness is draggcd back- 
wards because the reflection of consciousness becomes dimmer 
with greater expression of Prakrti. Mind being absorbed 
in cruJeness remaiiis more under the influence of Prakrti 
with the result that the onward march of unit consciousness 
is halted. Then actions that lead onc to go against the 
laws of Prakrti also halt the evolutionary march towards 
subtlety because the consequences of the punishments 
inflicted by Prakrti for dcfying Her have to be suffered 
before progressing further and unit consciousness is debarred 
for that time from gaining its subtlety. Actions which 
draw mind to crude objects and lead onc to act against 
the laws of Prakrti are evil or Avidyámàya. Avidyámáyá 
is the creator of the satripu and the Aáta pásha. Káma 
(longing for carthly objects). Krodha (anger) Lobha 
(avariee), Moha (attraction), Mada (Pride) and Mátsaiya 
(envy) are the áatripu whUe Bhaya (fear), Lajjá (Shame), 
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Ghrriá (hatred) Shaumká (doubt), Kula (high descent) Shiila 

(complex of culture), Mána (vanity) and back biting) are 
the Asia pásha. sat means six and ripu means ;cnemics 
These six íaculiies in man are termed as eneivies as they 
absorb the mind in crudcness and stop its march towards 
the subtle. lhe Supreme Rank íor unit consciousness is 
subtlc and anything which keeps it back from gctting to 
It, is its enemy. These six faculties are therefore termed 
as six enemics. Asia pásha means the eight fetters. Anyoue 
confincd to fetters wiU lose his capacity oí movemcnt. In 
the creation we find inan*s movcment is from the 
crudc to subtlc. That is man has to go towards the subtle 
but by his leanings towards the eight qualitics like Lajjá 
Bhaya, Ghróá etc., man gets absorbed in the crude things 
only and his progress towards the subtlc is stoppcd. These 
eight qualities stop his progress ind hcncc they are termed 
as the eight fetters (Asia pásha). 

To follow Vidyámáyá would be a good deed while to 
follow A vidyámáyá would bc evil. Vidyámáyá gradually 
leads One to the subtlc and A vidyámáyá stops his progress 
towards the subtle. Aceording to the creation man’s 
movcment is towards the subtle and evcryone will bave 
to follow Vidyámáyá so that his movcment towards the 
subtlc is accelerated and hc gets back to the Supreme 
Rank quickly. 

Those who follow Vidyámáyá or Avidyámáyá can be 
put in four categories. First are those who follow the laws 
of Prakrti and make an cffort for the progress of unit 
consciousness. These áre the good men. Second are those 
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who follow the laws of Prakrti but are indiffcrent from 
efforts for the progress of unit consciousncss. The third do 
not follow the laws of Prakrti and are indifferent from 
the efForts for the progress of unit consciousness. These are 
called the low. The fourth are those who do not follow 
the laws of Prakrti and also become the cause of the 
degradation of their unit consciousness, Such are the lowcr 
than the lowcst. 


The purpose of lhe Qualified Supreme Entíty (Saguda 
Brahma) in creating man, is to make him follow Its course 
towards the subtle so as to take him back to Supreme 
Rank, That forms the naturc (Dharma) of man. For gctting 
back to áupreme Rank, eíTort for the clevation of unit consci- 
ousness is nccessary, and actions should also be in keeping with 
the laws of Prakrti so that She does not raise obstacles 
in the progress. Hence only men of the first category, that 
is, good men nre nat\iral (Prakrta manusya), as they work 
aceording to their nature ( Dharma ) and they alonc serve 
the purpose for which the Qualified Supreme Entity (Saguna 
Brahma) made them. 

Animais also follow the laws of Prakrti but due to 
the abscnce oí clear reflcction of unit consciousncss they 
are not able to make any cffort for the clevation of 
their unit consciousness. Men of the second category who 
only follow the laws of Prakrti are in no way diffcrcnt 
from animais. They make uo use of a fully reflcctcd unit 
consciousness in them. They cau hence be called nothing 
better than beasts in human guise. 
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Those in the third and thc fourth category arc really 
Ipwcr than the beasts. Beasts follow the laws ofPrakrti 
and donot make any efTort for the clevation of unit conscious- 
ness as it is not clearly reflected in them. Being dependent 
cntircly on Prakrti for all thcir actions, animais with passagc 
of time dcvclop a clearly reflected unit consciousness. Whilc 
thc low and thc lowest of men in thc third and fourth cate¬ 
gory make no use of thc fully reflected unit consciousness and 
work against the laws ot Prakrti. The lowest not only 
Work against the laws of Prakrti but also bring about 
further degeneration in thc reflection of nnit consciousness 
by their actions. These two are not only beacts in human 
form but even meaner than the beasts. 

In the preceding chapter it has been reasoned out that 
reactions (Karmaphala) of actions have to be cxpericnccd, 
No onc can bc saved from expericncing them ; the conse- 
quences of one*s all actions wUl have to be borne by him 
alone. There are many who with the intention oI escaping 
this experience of reactions (Karmaphala), try various things. 
How far thcir attcmpts and methods are based on reasoning 
and logic, and if they would succeed in escaping thc experi¬ 
ence of reactions (Karmaphala) has been discussed'below. 

Many believe that by neutralising the influence of stars 
(grahashánti) and by rituais or offering sacrifice in repen- 
tance (Práyashcitta) they would be able to escape thc conse- 
qucnces of thcir actions. This belief is not corrcct as 
aceording to thc rule of Prakrti every action has to bc 
followed by its rcaction- Thc mind has to regain its norma* 
tity by reactions. This is the law of Prakrti and noone 
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can set it aside. There is, howcvcr, thc possibility of accelc- 
rating or slowing thc speed of reactions bringing mind back 
to normality. For instance the reactions which would takc 
one month to bring mind to normality may be, with the 
hclp of Tantra, completcd in a day or a ycar by accclcratiiig 
or slowing the speed of reactions, but it will never be possible 
to eliminate them altogethcr. One may borrow one hundred 
rupees on thc condition that thc same will be returncd 
within a month. It may be possible to persuade the creditor 
to waive the condition of payment and increase the 
period to a year or even to two years. Thc period of the 
return of money can be extended but thc rcturn oi moncy 
cannot be escaped. Similarly one, having a hundred and 
fifiy rupees to his credit in his account with a condition that 
he will spcnd thc money in a month at thc rate of five rupees 
a day, may spend all the hundred and fiity in one day or may 
follow the original condition and take one month to spend 
them. lhe money will be used by the depositor only, 
whcther he does it in a day or a month. The mode ol experi- 
encing the reactions can be changed with the hclp of 
Tántrika practices, like the two examples cited above but 
the expericncing of reaction or fatc cannot be evaded. 
Karmaphala, consequences or reactions ot one*s actions will 
have to be experieneed by him and at best only the intensity of 
sufFering at a time can be redueed or increased by slowing 
or accelcrating the speed of reactions. It is possible that 
thc condition of returning hundred rupees in one instalmcnt 
may be too hard for the debtor and he may have to suffer 
great mental agony, but if thc same amount is returned in 
several small instalmcnts thc debtor may not feel it at all. 
The period of suffering is thus increased with the hclp of 
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.Tántrika practices with thc rcsult tbat one does not fccl thc 
intensity of suffcring and wrongly concludes that thc 
experiencing of reactions (Karmaphala) has becii evaded or 
stoppcd because of Grahashánti, that is by neutralising thc 
influence of stars. For cxample if on reading the future of 
a pcrson it is found that he has to bear the mental sufFering 
of fracture oi an arm, it may be possible to stop the fractur- 
ing of the arm with the hclp of Grahashánti. But the 
quantum oí mental suffcring cannot be changed or done away 
with. The suífering couid be spread over a longer time 
due to a number of minor incidents. For instance, his hand 
may get scratched and later on he may fali sick. He would 
go on suffcring in instalments till the quantum oi his sufFering 
cquals the mental suífering he was destincd to get from frac- 
turing his arm. To revert lo our carlicr example it would 
mcan that the debtor of hunclred rupees will havc to kecp 
on rcpaying his debt in small instalments of a rupee or so till 
he has paid off all thc hundred. Hcre the payment of the 
debt ofhundred rupees represents the mental suífering from 
the fracture oí arm, which had to be completed in onc instai, 
ment but by flattery and persuasion of the creditor, that is, 
by neutralizing the influence of stars (grahashánti), it is being 
paid back in small instalments. Hence till the rcturn of thc 
hundred rupees is not complete, the payment will havc 
to continue. 

Just as it is possible to increase thc period of experienc¬ 
ing the reactions with the help of Grahashánti; it is also 
possible to decrcasc this period. For instance, some persons 
wear diffcrent stones like a blue sapphire etc. which change 
the mode of their experiencing the reactions, It is possible 
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that by this one may gct a fortune by uinning a prize in a 
lottery or may get a promotion in his employment. This 
makes men believe that all this has happened due to Graha- 
shánti but it is actually not so. Fate or ihc quantum of expe- 
riencing consequences ot one*s actions can neither be 
changed nor evaded. It has been explaiiicd earlier that 
one’s actions that give happiness to othcrs will bcget happi- 
ncss to him to the same extent in mental measure. This 
quantum of cxperiencing happiness and pleasure cannot be 
ehanged. Only the time required for cxperiencing it can be 
incrcased or decrcased. Taking again the example of the 
deposit of one hundred and lifty rupees it is seen that the 
money intended to be spent in a month, at the rate of five 
rupees a day, can be spent in one day by shortening the period 
of expenditure and leaving nothing for the rest of the twenty- 
nine days of the month. The change in fate brought about 
by Grahashánti is similar to this. For instance one 
thousand rupees that one gcts for a prize in a lottery due 
to the influence of blue sapphire, is his own money scheduled 
to be reccived by him in small instalmcnts over a large 
period of time. This money is received in one instalment 
leaving no balance for the rest of the instalmerts. Yet 
getting a huge amount atonce makes one believe that 
Grahashánti or the wearing of blue sapphire has changed 
his fate. In fact, fate or the cxperiencing of rcactions ( Kar- 
maphala ) can never be changed. It is only the duration 
of reactions that can be changed. This ís why, those who 
carry on intuitional practice ( Sádhaná ) with the intention 
ofachieving cmancipation, cxpcricncc pleasure and pain, 
happiness and agony quickly so that they may complete 
the cxperlen cing of reactions in as short a period as possible. 
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Thosc, who desire cmancipation ( mukti ), want it in this Ufe 
only and so they cxpericnce every thing quickly according 
to thcir potcntial reactions ( Saríiskára ) so that nothing is 
Icft for the future lile and they can obtain releasc from the 
bondage of Prakrti. 

Some believe that the results gathered due 'to cvil deeds 
can be compensated or washed ofT by the good results earned 
by good deeds. According to them if the bad and good deeds 
are same in nuinber there should be nothing left as balance 
for being experiencecl. This neithcr happens nor is it possible. 
It has been seen earlicr that all actions, whcther good or 
cvil, cause a deformity in the mind. In the process of mind 
regaining its normal forni the deformity is removed by an 
equal and opposite reaction. Hcnce deformity caused by 
evil actions cannot be removed by good actions as they would 
only make the mind more deíormed. There will have 
to be an independent, equal and opposite reaction for every 
action. Whcn every deformity is removed by an indepe¬ 
ndent reaction one will have to experience the consequences 
of good and bad actions separately. Hence the results of 
good actions cannot evade the suffering of bad results due 
to bad actions. Evil consequences of evil deeds and good 
consequences of good deeds will have to be expericnced 
separately. This is the law of ‘Prakrti. 

Logically it has been proved that the cxpericncing of reac¬ 
tion ( Karmaphala ) of an action cannot be evaded. That 
being so, blamirg God ( Bhagavána ) for consequences of our 
actions or praying for rclease from bcaring the consequences 
is only foolishness. One who performs actions shall have to 
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bcar the reactions also. Plunging a hand in firc will surcly 
burn it. To blame God for burning thc hand is mcrcly 
ignorancc or stupidity. It is the naturc of firc to burn and 
vrhatsoever comes in contact'with it will be burnt. Simi- 
larly it is a sclf-demonstrated law of Prakrti or Hcr very 
nature that all actions will have reactions. God ( Bhaga»^ 
vána ) is not in thc least responsible for it. The performcr 
ofthc actions is responsible for it. The performcr of the 
actions is responsible for reactions also as God has not 
períormed thcse actions. He cannot be responsible for thc 
reactions. It is only man, who is ‘responsible for actions ai^ 
well as for bearing the consequences of these actions. 

Prayer is the act of asking for a favour w ith carnestncss. It 
also means a solemn petition addrcsscd to the Supreme Being 
for certain bencfits. One prays-to God for somcthing which hc 
does not possess or thinks he does not possess. He asks God 
for these favours with the faith that He alone can bestow 
everything and by His merc wish all the wants oí a ir an can 
be satisfied. By prayer or by begging one wants to awakea 
His wish so that one may be bestowed the things he lacks in. 
Does not, one’s attcmpt to rouse the wish of God to fulfill 
his needs, on careful and rational thinking, appcar to be a 
rcmi^^®^ glve hím somcthing of which God has* 

kcpt him deprived. It would otherwise not be necessary to 
remind Him in prayer for that thing or to try to rouse His 
wish to give. For instancc, if one is in need of money, hc 
would with the faith that God alone can give, pray to Him 
for the favour of giving him money. Does not this request 
Show God's fault in kccping one in want of money, whcn 
Hc alone can give it. God alone is blamcd for it and by 
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praying to Him for moiicy one is preciscly pointing out to 
Hitn his partiality in not giving him the money he needed. 
Thercfore prayer or asking for favours from God is only 
pointing out to the Sole Giver, His mistakes in distribution 
of his favours. It only presumes lack of impartlality in Him 
and that is why He is blamed for making some very rich and 
others very poor. Praying to God for favours is hence only 
•to bring to His iiotice the charge of partiality levelled against 
Him. When prayer leads to such a conclusion, it is only 
ignorance to ask for favours. One who performs 
actions shall also bear the conscquences and blaming God for 
it as his partiality, is not goiiig to save one from bearing 
the consequences. 

A hand plunged in fire will surely get burnt. No amount 
of praying is going to save it. For God*s granting such a 
prayer would mcan cither removing the burning property of 
fire Or changing the very composition of hand so that it has 
no effect of fire and does not get burnt. This is not possible. 
In God’s creation there is no fiaw, only because all things, 
small or big, follow their own nature (dharma). There 
would have, otherwise been disorder at every step. Prayers 
which only serve as a reminder to God for His partiality, 
cannot induce Him to change the laws oi His creation. Any 
one who hopes to make God change His laws because of his 
prayer, only displays his utter ignorance. 

Aceording to the laws of Prakrti every action has a 
Tcaction which has to be experieneed by the person who 
performs the action. This law is unchangeable and praying 
to change this law is only wasting one's time. Prayers cannot 
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change fatc and cxperiencing oa reactions (Karmaphala) 
is incvitablc. 


Stuti is lauding or eulogizing the qualities of God iii a 
song or hymn of praises and it cannot be given a higher status 
than flattery. Flattery is usually practised on one who is 
capablc of granting a favour and fromiWhom one seeks some- 
thing. Singing the qualities of God is obviously with the 
intcntion oí pleasing Him or elsc there is no use in telling 
God who is all knowing that He is merciful, He is almighty 
and benevolent. The intcntion behind eulogizing these 
qualities is to fiatter God so that He may bestow some of His 
mcrcy. He being almighty may exempt one of the consc- 
qutnces of his actions by His authority. Stuti or lauding 
the qualities is hcnce only flattery behind which is hidden a 
prayer for seeking favours. Stuti is therefore equally ineffeo- 
tive as prayer and indulging in it is also a waste of time. 


Prayer and Stuti serve no purpose and indulging in them 
is only wasting time as obviously bcgging and flattery is not 
likcly to lead one to achieve anything. This howcver Bhakti 
or devotion is not. Let us see what Bhakti is. Bhakti is a 
Saifiskrta word derived from Bhaj—ktin which means to call 
with devotion. It is not Stuti or flattery, It is diíTerent from 
making a prayer also. It is only to call God with devotion. 
The utility of this calling has to be scen. The unit consci- 
ousness, which Ibllows the purpose oa' creation by the Qualified 
Supreme Entity in making an effort to return to the omni- 
present Cosmic Consciousness or those which desire 
cmancipation, have to take rccourse to Bhakti. The only 
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path that leads to the Cosmic Consciousness is to devote to 
Him completely by calling Him. The quality or nature of 
human mind is such that it becomes like the idea or entity to 
which it is devoted. For instance if one starts thinking him- 
self to be mad, he actually turns mad as his mind is greatly 
devoted to that idea. Similarly if a man is given to believe 
that he is suffering from consumplion, he becomes so devoted 
to that idea that he actually develops consumption. Human 
mind is so made that it has the capacity of becoming like the 
object to which it is devoted. Theunit consciousness that 
wants to return to Cosmic Consciousness quickly has to bc 
devoted to the Cosmic Consciousness and that would be 
Bhakti. •*! am That** is the idea to which the unit conscious¬ 
ness has to be completely devoted in order to become “That** 
one day.'«Bhakti, devotion or calling the Cosmic Consciousness, 
thus leads one to become like That. Bliakti or devotion is 
neither prayer nor Stuti. Some however say that wanting to 
merge with Cosmic Consciousness or wanting emancipation is 
also a favour that one seeks through Bhakti and so it is also a 
prayer. This is not so because the very purpose of God in 
creating man is to make his unit consciousness emancipated 
like Himself and to return it to the Supreme Rank. This 
is the wish of God and everything in .this creation is with 
that purpose and directed towards that. One, who makes 
an efFort through Bhakti for achieving the purpose for which 
he was brought into being or for fulfilling the wish of God, 
does not pray for any favour. For even if he does not make 
an efFort and digresses from that path, he will be sooner or 
later made to follow it again. Bhakti or devotion is there» 
fore neither prayer nor eulogizing God (stuti). Tbesc two do 
Rot help one to achieve any result and are merely a waste 
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oí time. Bhakti is the method by which onc can be com- 
pletely devoted to Cosmic Consciousness and that is the only 
way of earlicst return to Supreme Rank. 

Consequences of actions (Karamaphala) have to be borne. 
There is no way to escape them. Even prayer and lauding 
the qualities of God is of no help. What then is the way out ? 
The only way is to give up evil deeds, the consequences of 
which kecp one bound to lhe influcncc of Prakrti, by taking a 
Icsson from the consequences that onc suffers. For instance, if 
a hand is plunged in fire, it is bound to ^get burnt. This is 
bound to happen and even prayer cannot relieve one oí' such 
a consequence. The only way to avoid burning is not to 
plunge ones hand in fire. Similarly ii there are no evil 
actions the question of evil consequences does not arise. 

The rule of Prakrti, that one Jias to bcar the consequences 
of one’s action, mu st also have some purpose behind it for 
the welfare of mankind. The purpose of the entire creation 
is to enable every unit to become emancipated. That is the 
great object of Qualified Supreme Entity in bringing about the 
creation and hence it can only be called the Great Bene- 
factor. Even though it is emancipated it came under the 
influence of Prakrti for the welfare of every unit. Karma- 
phala or bearing the consequences oí one’s actions has been 
made a very strict rule only for the welfare of human being, 
as it is by means of this that He (Bhagavána) 
restrains man from evil actions and leads him to 
emancipation. God by the punishments tcaches men 
not to indulge in evil deeds but men out of their ignorance 
Only blame Him for inflicting pain and suíFering. 
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Blaniing God for being partial and unkind for inflicting 
pain and suíFering or even prayer and flattery for rclief 
frora suffering is not the correct course that one 
adopts. The wise takc the Paiii aiv.l Suffering as a lesson 
through which the Great Benetactor teaches them tò refrain 
from evil actions and develop in fhem discrimination. Hence 
abstaining írom evil actions is the work of the wise and the 
duty of every human being. 



VII 

WHAT IS THE AiM OF MAN ? 

The unveiUng of the mystery of the creation shows that. 
Qualified Supreme Entity (Saguna Brahma) in order to 
obtain emancipation for each onc of Its units, has to bring 
about this creation. It has to become the crudest solid 
factor only to be able lo divide Its subtle self into units. 
It shows that Saguna Brahma is an infinite Knowing Entity 
whicb, bcing subtle, cannot be dividcd into units. The 
creation is only imagination (Kalpana) of the infinite knowing 
Entity (Jinána) where It imagines Itself divided into scveral- 
parts. The creation also shows that this thciight wave 
of imagination orlginatcs in It, only to merge back in It 
and that man forms the tail end of this thought wave. 
Man is therefore bound to merge sooner or latcr in the 
subtle Saguna Brahma (Qualified Supreme Entity) with the 
course of Its thought waves. Saguna Brahma being infinite 
and subtle, the identity of man even as a subtle individual 
cannot continue on merging with It. There cannot be two 
similar identities when one of them is infinite, and hence on 
merger man hiinself becomes Saguna Brahma. í^or instance, 
we can takc an example of a drop of water which on mixing 
with similar biggcr entity that is water in a tumbler loscs 
its identity as an individual drop altogether and becomes 
the water in the tumbler. Similarly, man likc a drop 
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completely loses his individual idcntity on mergcr with the 
iníinitc Supreme Entity. 

The mcrger oí Unit consciousness with the Qualified 
Supreme Entity does not completely fulfill the purpose of 
the creation. Unit consciousness beíore it is able to achieve 
the non-qualified Rank (Nirguna), is mcrged with the 
Qualified Entity (Sagujía) and loses its identity by bccoming 
the Qualified Supreme Entity itself. This defeats tne very 
purpose of the Qualified Supreme Entity in manifesting the 
creation. 

The wish of the Qualified Supreme Entity is to obtain 
merger with the Non-Qualified Entity or the Supreme Rank 
for every onc of Its units. This is not fulfilled on merger 
of unit consciousness with It eitber by the effort of its 
Sádhana (intuitional practice) or with the course of the 
thought waves of the Qualified Entity. This merger with 
the Qualified Supreme Entity is termed Mukti and means 
freedom from the movement of the thought waves or that 
of the creation. This Mukti or freedom is not emancipa- 
tien in reahty. Unit consciousness emerges out of the 
subtle Qualified Supreme Entity in Its thought waves to 
undergo all the stages of creation again. Any unit coii- 
sciousness, which merges on attaining Mukti, will have to 
be separated again in the thought waves to undergo the 
journey through the entire creation till áfter another round 
it merges with the Supreme Entity and achieves freedom 
from the creation by obtaining Mukti again. Hcnce Mukti 
is not emancipation in reality as even after this, Qualified 
Supreme Entity, to fulfill Its intention of achieving the Non- 
<iualified Status for each onc of Its units, will divide Itself 
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Into unlts and undergo the journey oí the entire creation. 
Such a Mukti is not complete emancipation ; it is not 
freedom from bondage oí Prakrti. 

Prakrta Mukti or freedom from the bondage|of Prakrti is 
the merger with Non-qualiiied Supreme Entit yor achicvement 
of the Supreme Rank and that is termed as Mokáa. Merger 
with the Non-qualiíied relieves one of the influcnces Supreme 
entity of Prakrti, and she, not beinig ablc to iníluence, will be 
incapable of dragging one into the creation. The unit 
would thus be relieved of his journeys through the creation, 
fulfilling the purpose or the intention of Qualificd Supreme 
Entity. Hence the aim of man is not to merge with the 
Qualificd Supreme Entity and obtain Mukti. It is highcr 
than that. His aim is the achicvement of the Supreme 
Rank, i. e. obtaining Mokáa or kaevalya Mukti. 



VIIL 

INTUITIONAL PRACTICE AND ITS 
NECESSITY. 

An all round effort for the emanei pation from the bondage 
of Prakrti is Sádhaná cr intuitional practice. 

The question now is to determine if complete emancipa*^ 
tion from the bondage of Prakrti is possible. It 
would othcrwise bc only wasting time in carrying cn 
intuitional practice (Sádhana). In an catlier ebapter dealing 
with the creation, it has been explained how qualified 
Supreme Entity (Saguna Brahma), which was called Prajá- 
pati because of beíng under the influence of Prakrti (Baddha* 
puruia), became free from the bondage (Mukta) on carrying 
out intuitional practices ^Sádhaná) and was called Hiranya- 
garbha. It can tbus bc concluded that those under the 
bondage of Prakrti can attain ireedom with the help of 
intuitional practice (Sádhaná). Freedom from the bondage 
of Prakrti means attaining the Nirguna status. It is only 
thcn that one is completely emancipated of the bondage of 
Prakrti. Prajápati attained the status of Hiranyagarbha, 
that is It became free of the bondage of Prakrti, only by 
doing Sádhaná (intuitional practice ). Emancipation 
from the influence of Prakrti is thus possible and the 
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only mcthod of attaining it is Sádhaná (intuitional 
practice). 


The story of creation shows that in its phase of rr ovemcnt 
from crude to subtlc unit consciousness reflects itself 
clearly by taking shelter in a body made of the five rudi¬ 
mental factors derived from Qualified Supreme Entity. On 
its rcflecting co/nplctely the unit consciousness also gets 
a mind due to the qualif>ing influcncc of Prakrti. The 
thrcc principies of Prakrti, sentient, mutative and static gave 
its mind three functional fcrms of Mahattattva, Ahariitattva 
and Citta respectively. Citta is further projccted through 
the tcn physical organs or Indriya. This would mean that 
the unit consciousness, because of gradualüncrease in the 
qualifying influcnre of Prakrti, got mctamorphoscd as 
Mahatattva or Buddhitattva, Then with the increasc of 
influcnce it became crudcr as Aharíitattva, till hnally 
it became evcn more crude as Citta and its citta, with the 
hclp of ten physical organs or Indriya, started projecting 
as crude physical actions. The influence of Prakrti gained 
a hold on unit consciousness gradually and hence in order 
to gct out of hcr hold the unit consciousness will have to 
retreat gradually. It will have to first retreat from 
Citta to Ahariitattva, from Ahaihtattva to Mahattattva and 
íinally the metamorphosed projection as Mahattattva will 
have to be withdrawn into unit consciousness for emancipa- 
tion from the hold oí Prakrti. Thus intuitional practice is 
intended to withdraw gradually the qualifying influence 
of Prakrti so that She is no longer ablc to imposc Her 
qualities on consciousness. It has been said earlier that 
it is consciousness (Puruáa) in man which h; s to carry out 
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Sádhaná (intuitional practice ). Hcncc thc preliminary 
Sádhaxiá fintuitional practice} has to be carricd out by thc 
consciousness metamorphosed as citta by which this projcc- 
tion of consciousness retracts into Ahaxritattva. This 
Icaves only Ahaiíitattva and MahataUva. So thc ncxt cntity 
to carry out Sádhaná is the consciousness metamorphosed 
as Ahamtattva. It is to emancipatc itself of thc qualifying 
influence of the principie oí Prakrti crcating it, by its dissolu- 
tion into Mahatattva. Thus only Mahatattva or purc feeling 
of ‘T rcmains bchind. This is the stage of Savikalpa 
Samádhi wherc only Mahattatva or pure feeling of T* un- 
distinguishable from the cosmic T’ rcmains. After this 
Mahattattva carries out Sàdhaná and dissolves 
itself in the unit consciousness complctcly, frecing 
consciousness of thc qualities imposed by the influence of 
Prakrti. It achieves emancipation of the bondage of Prakrti 
and that is callcd Nirvikalpa Samádhi. Thus Sádhaná or 
intuitional practice that man has to carry out begins with citta 
to bc followed by Ahamtattva and finally by Mahattattva 
which cmancipates consciousness completely from thc qualify¬ 
ing influence of PrakrtL 

It is not easy to liberate mind from the qualifying influence 
of Prakrti. Man has a unit consciousness and hence is it unit 
Prakrti only which influcnces it ? It is not so. Thc conscious¬ 
ness in Nirguna Brahma (Non qualificd Supreme Entity) is not 
influeneed by Prakrti bccause there she is the weakcr counter 
part. Since infinite Prakrti is not ablc to influence infinite 
consciousness unit Prakrti will also not bc in a position 
to influence unit consciousness. If would be incorrcct to 
presume that in the qualificd status of Brahma it is 
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unit Prakrti which qualifies the unit consciousness. 
If this is not so which Prakrti does qualify thc consciousness, 
as without Prakrti qualifying it there would bc no Saguna 
Brahma (Qualificd Supreme Entity). It may hcncc bc assu- 
med that two units of Prakrti qualify one unit consciousness, 
as a single unit Prakrti is thc wcaker counterpart of unit 
consciousness. This would also lead to thc assumption that 
infinite Cosmic consciousness is being qualificd by two infinite 
Prakrti. This is not logical and cannot happen. Prai^rti is 
a unique force and it can never bc divided into units or Parts. 
Hcncc only infinite Prakrti can influence every unit consciou¬ 
sness. Infinite Prakrti qualifies every unit consciousness by 
Her infinite qualifying influence and unit consciousness has to 
fight against infinite Prakrti for emancipation. It has to fight 
agaínst and defeat infinite Prakrti for emancipation and hcncc 
Sádhaná is not an easy task. 

Prakrti is a unique force which is always disturbed 
and so the creation is ever changing. All that is manifested 
in this creation is metamorphosed cosmic consciousness 
and hence changes in the creation would also change the cos¬ 
mic mind accordingly. That is the cosmic mind also becomes 
disturbed and that brings about changes in thc creation. But 
thc changes in the creation are slow and gradual as Prakrti 
takes some time to bring about a change in the infinite mind. 
It is only because of cosmic Consciousness being infinite that 
changes are gradual and not very quick. Even the ever muta- 
tory Prakrti takes some time in completely going round the 
entire infinite cosmic mind before being able to bring about 
a change. While influencing the Cosmic mind to bring about 
disturbance in it, Prakrti also ínfluences the unit mind with 
the same force bringing» about unfathomable disturbance and 
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movement in it. Due to the complete influence of iníinite 
Prakrti unit mind becomcs extrcmcly disturbed and mutatory. 
The fickleness and cvcr changing nature of mind necds 
no dcscription as evcry one understands it well. This quality 
in human mind is the sole gift of Prakrti who imparts to all 
that she crcatcs Her quality of perpetuai restlcssncss. 

The perpetuai restlessness of Prakrti makcs. 
Her creation —the unit mind also disturbed all through 
its existence. At times .or in some places it may be 
more agitated while at others it may be less disturbed. 
Restlessncss being a quality imposed by Prakrti will 
vary with the influence of Prakrti. The mind is less 
agitated or disturbed where the influence of Prakrti is less. 
Her influence is" the minimum in Mahattattva and maxi- 
mum in cltta and hence the former is less restlcss than the 
latter. Sádhaná or intuitional practice lessens the influence 
of Prakrti on unit consciousness and with that the restlessness 
oí mind also lessens. Prakrti alone is responsiblc for im- 
parting disturbance to mind and with the waning of Her 
influence the vacillation of mind also lessens. Hence the 
vacillation of mind cannot be steadicd, unless unit conscious¬ 
ness is not emancipated of the influence of Prakrti. 

Steadying the vacillation of mind and concentration of 
mind is the same thing. Concentration of mind is thus not 
possible as long as unit consciousness is not liberated from 
the qualifying influence of Prakrti. This is the aim of Sádhná 
or intuitional practice also. To concentrate mind it would 
be necessary to liberate, first of all, its most exterior manifes 
tation the citta from the influence of Prakrti. The next 
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would bc Ahariitattva and íinally Mahattattva or Buddhitattva 
will havc to bc liberated from Hcr influcnce. Mind, spread 
in citta Ahamtattva and Mahattattva, will havc to bc gradu* 
ally withdrawn from thcm and thcn alone it will be conccn 
tratcd. Thus concentration of mind is nothing elsc but 
Sádhaná or intuitional practice which libcratcs unit conscious- 
ness from the iníluencc of Prakrti. 

How far concentration of mind leads to emancipation 
nceds to be detcrmined. Withdrawal of mind complctely 
from its manifestations is concentration of mind but it is not 
annihilation of mind. Mind is created due to the qualifying 
influence of prakrti over unit conscLousness and as long as 
mind cxists, the influence of Prakrti will havc to be therc. 
Concentration of mind does not mean emancipation irom the 
bonds^e of Prakrti. It is only the surest path leading to 
emancipation. Even on complete concentration mind exists 
but the influence of Prakrti is complctely void ot the principie 
imparting restlessness. The qualifying influence of the 
principies of Prakrti is the least on Mahattattva and in con- 
centrated mind only Mahattattva is left as the other two 
counterparts, Ahamtattva and Citta are withdrawn in it. 
As long as mind is not annihilated Mahattattava or Buddhi¬ 
tattva will exist. Mahattattva is the knowledge of existence 
or pure fecling of T*. Hence concentration of mind is not 
complete emancipation (Mokáa or Mahánirvána). Concen- 
trated mind is only Savikalpa Samádhi where the only feeling 
that remaíns is am That’\ 

The creation becomes crude from subtle under the incrcas- 
ing influence of Prakrti. Whcn the influence is more it is 
cruder, while with less influence it is subtle. In one’s mind» 
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Mahattattva, hence> is the subtlest and Citta the crudest. It 
is with mind only that Sádhaná or intuitional practice for 
emancipation has to be carried on. The crudeness or subtle- 
ncss depends on the dcgree of the influence of Prakrti and 
with the decrease in the influence mind will rctract into the 
subtJe. Ordinarily mind is absorbed in the things of the 
world which come into being as a result of the highcst order 
of the influence of Prakrti on cosmic Citta. Mind being 
absorbed in extreme expression of crudeness goes under grea- 
ter influence of Prakrti. It has been seen earlier that with 
complete reflection of unit constiousness, man*s mind attained 
freedom of action and with that arose his wish to overthrow 
the yoke of Prakrti. So Prakrti created two illusory opposing 
concepts or ideas called Máyá. Thesc are Avidyámáyá and 
Vidyámáyá. Men who makc use ot their freedom in the 
pursuit of Vidyámáyá, get back soon to the Supreme Rank, 
because Vidyamaya directs the mind to the subtle. While 
those who take recourse to Avidyámáyá kcep on expcricncing 
the reactions of their actions (Karmaphala) which uiakc 
them roam in the thoughtwaves of Qualified Supren.e 
Entity. Avidyámáyá drags and absorbs the mind 

into crude objects. Avidyámáyá rcally acts as the 
weapon with which Prakrti kceps mind under Her 

subjugation by binding it to the crude things of the 
world. Sádhaná or intuitional practice leads one to freedom 
fr^m the bondage of Prakrti and his mind becomes subtle. 
The decrease in the influence of Prakrti takcs mind towards 
subtleness and the áat ripu and Alta pásha no longer bothcr 
and bind it. Just as the decrease in the influence of Prakrti 
releases one of the fetters and influence of Avidyámáyái the 
converse, that is the rclease from the fetters and influence of 
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Avidyámáyá should dccrease the influence of Prakrti, is also 
true. Avidyámáyá will thus never be able to help one iti 
obtaining cmancipation, as it only binds the mind and absorbs 
it in the crude things of the world, which make it more crude 
and increase the influence of Prakrti ovcr it. To steady 
vacillation of mind, to concentrate the mind, to make mind 
more subtle from crude are methods or paths that lead to- 
achievcment of freedom from the bondage oí Prakrti. One 
who pursues Avidyámáyá will not bc able to achieve any of 
thcse. Mind absorbed in the crude objects of the world will 
only bccome more crude if vacillation will increase 
and concentration becomcs an impossibility. Such a 
mind will nsver be able to achieve cmancipation and bccome 
frce of the bondage of Prakrti. Abandoning the pursuit of 
Avidyámáyá is thus imperative for achieving cmancipation. 

Unit consciousness secures release from the bondage of 
Prakrti and attains Supreme Rank with the practicc of 
Sádhana (intuitional practicej. Consciousness is subdued 
wherever the influence of Prakrti is greater. Consciousness 
is absolute knowledge (jinána) which includes intui tion and 
intellect. Hence greater influence of Prakrti leads to greater 
ignorance as consciousness gets subdued. Dccrease in the 
influence of Prakrti will naturally lead to greater wisdom 
and clearer reflcction of consciousness, because the influence 
of Prakrti is the reason for ignorance. Intuitional practice. 
removes or decreases the influence of Prakrti and would 
obviously lead one to greater knowledge (jinána) and clearer 
reflcction of consciousness. 

Sádhaná (intuitional practice) is waging «var against 
infinite Prakrti and becoming free of Hcr subjugation by 
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winning this war. Prakrti is a unique force that controla 
«vcrything even natural phenomenon. Sádhaná or intuitional 
practice, thcrefore, means achieving supremacy ovcr this all 
controlling unique force, Prakrti. It has been seen carlier 
that consciousness (Puruáa) and Prakrti are inscparable. 
Prakrti is bound to be with Puruik under all circumstanccs. 
Prakrti which was the controlling entity of Puruáa before 
the war, comes under his control on being defeated in the 
war. Consciousness (Purusa) thus becomes the master of the 
all controlling unique force with the hclp of Sádhaná or 
intuitional practice by His Victory in the war against 
Prakrti which leaves Her unable to exercise any iníluence 
ovcr Him. Hence Sádhaná or intuitional practice 
will make ^one lhe possessor of immense supernatural 
powcrs. 

Sádhaná begets supernatural power. What [its cprrect 
and proper use is has to be determined. Supreme Rank of 
Brahma is non-qualified (Nirguna) where Puruáa and Prakrti 
are together yet, Puruáa (consciousness) is more prominent 
and Prakrti is iiot able to qualify Him. Prakrti being feeblcr 
in Nirguna Brahma (Nonqualificd Entity) could be driven 
about by Purusa (consciousness) by His merc wish. He could 
lord over Prakrti. Yet Puruáa (consciousness) does not do 
so. In the abscncc of PrakrtPs influcncc over consciousness, 
the wish to lord over Her will not be roused in Him. Such a 
desire in consciousness will only arisc on being influenced by 
Prakrti, which will only be possible whcn consciousness be¬ 
comes weaker than Prakrti. Hence even the desire to lord 
-ovcr prakrti will arise only out of the weakness of crnsciou- 
sness which would bring Him under Her influence and render 
Him incapable of lording. Consciousness (Purusa) is thus 
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Tiievcr ablc to lord ovcr Prakrti. Unit consciousncss gets 
relcasc of thc bondagc of Prakrti gradually with thc 
faelp of Sádhaná and the powcr that hc begcts by rclcasc 
írom thc inâucnce of Prakrti is also gradually acquircd. The 
use of this Sádhaná- begotten power for lording ovcr Prakrti 
would bc inviting back Her influence. It is the qualifying 
influence of Prakrti only which creates the desirc for the use 
of powcr. Hcnce by wishing to use or by actiially using this 
powcr one voluntarily gets under the control of Prakrti. This 
rcsults into ^all his effort for conquering “Prakrti with the 
belp of Sádhaná (intuitional practice).'be.«ng counteracted by 
his getting under thc control of Prakrti. There is no emanci- 
pation for such a person. Hc can never gain freedom from 
thc influence of Prakrti. 

Mcn use thc Sádhaná—begotten power for being applauded 
by others, The exhibition of one*s supernatural powers would 
make others extol him, respect him or even worship him, 
Thcy would look upon him as a great devotee (Sádhaka). 
This is the only reason behind the display of one’s powers. 
Desire to command rcspect and devotion from others is only 
bcing entrapped by vanity (mána) and pride (mada) of Avid- 
yámáyá. Use of power for such objects is pursuing Âvidyá- 
máyá and pursuit of Avidyámáyá leads to degradation. Hcnce 
any use of supernatural power brings' one under thc 
control of Avidyámáyá which inevitably leads to fali and 
degradation., 

Many consider it proper to use thc Sadhaná—begotten 
powcr for alleviating sufFering, for instance—providing 
xelief from a difficult disease. There is hardly any logic 
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behind it. Eveiyonc has to bcar thc conscquenccs of his 
actions and discasc, suífcring or calamitics are only diffcrcnt 
íorms of one^s suífcring the consequcnces. Bhagavána (God) 
is bcncvolent and it is according to His laws that onc has to 
suffer thc consequcnces of his actions. It is through this 
suífcring that onc can take a lesson to abstain from cvil. That 
is thc purposc behind God^s making onc suífer the conseque- 
nces. Intcrference in this divinc law with the hclp of 
Sádhaná—bcgottcn supernatural powcrs is no benevolcnce. 
The rcactions of one*s actions (Karmaphala) will havc to bc 
cxpericnccd and it is not within the authority of even the 
greatcst of devotccs (Sádhaka) to stop this. They may at 
bcst bc ablc to postpone the suífcring but thc pcrformer of 
thc actions will have to suffer the rcmaining consequcnces 
and may have to seek rebirth for this. Whilc as a punish* 
mcnt the suífcring of a difficult disease may makc onc realisc 
his mistakc in pursuing evil deeds and may awaken in him 
thc dcsire for Sádhaná (intuitional practice) to achievc eman» 
cipation. But many straying and ignorant disciplcs dc* 
prive onc of the opportunity of arousing this awakening by 
relicving hini of his suffering with thc help of their Sádhaná 
bcgottcn supernatural powcrs. They in fact do greatcr dis- 
scrvicc rather than Service to thc suffercr. 

Use of Sádhaná—begotten power has to bc regardcd as a 
blasphcmy. For, is it not challenging the supremacy of God 
by ncutrali/ing the eífectiveness of the laws oí His nature 
with the help of supernatural powers ? Onc may cross a river 
by walking ovcr the water, may walk through raging fire 
or may evcn pcrform thc miraclc of curing onc of an incura-' 
blc disease. Hc would invariably bc using his powcrs ta 
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nulUfy thc naturc (dharma) of water and firc and to inter¬ 
fere ^vith thc law of Prakrti which makes onc suffcr reactions 
of all one*s actions. Any one walking on water in a river must 
be drowncd. Fire has the property of burning whatcver may 
come in its contact. Similarly one has to bear thc consequc- 
nces of his actions. To evade these effccts is to challenge the 
authority of Goâ. It is not mcrely challcnging but dcmol- 
ishing the very constitution of creation and its laws. Thcre 
could beno greatcr blasphemy. 

Evcry action will ha ve rcaction and that has to bc 
cxpericnced. Use of supernatural powcrs ig also an action. 
It is not only an action but a blasphcmous action—an cvil 
deed. One is bound to suffer thc consequcnccs of such an 
action and as long as hc has not cxhaustcd the expcricncing 
of all thc potential reactions (Samskára), hc cannot obtain 
frcedom of the bondage of Prakrti. Hcnce use of superna¬ 
tural powcrs bcstowcd by intuitíonal practicè is not justifícd 
under any circumstanccs. It invariably Icads to •downfall 
and degradation and so it is essential to refrain from the 
temptation of using such powcrs. 

Emancipation can be achieved by intuitíonal practicè 
(Sádhaná) and so thcre must be a special tcchnique for it. 
This can only bc taught by onc who knows this tcchnique. 
It is thcrcforc necessary for Icarning intuitional practicè to 
iind a tcacher who knows this tcchnique. Does it thcn mean 
that a preccptor (Guru) is absolutcly necessary for Icarning 
intuitional practicè and obtaining emancipation or can 
onc Icarn it oneself ? A man in prison with his hands and 
ieet shacklcd will never be able to set himself frce inspite of 
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his best efforts, unless some one else bpens the prison gates 
and removes his shackles. Similarly men have been shackled 
by Prakrti and imprisoned in this wide prison—tbe world. 
It would never be possible for them to become frce without 
the hclp of anotber person. Besides this, it is not possible 
for any one to learn an art all by himself. One must have 
some one who can teach him or whom he can imita te» 
Such a person from whom one can learn an art is a 
preceptor. Intuitional practice (Sàdhanà) is also an art 
and has to be Icarnt from a preceptor. Hcnce emancipa- 
tion is not possible without a preceptor (Guru). A Guru 
(preceptor ) is always a prime * necessity for obtaining 
emancipation. 


He who himself ^is in bondage cannot release others 
from bondage. One with shackled hands and feet cannot 
remove the shackles of others. Hence the person who himself 
is not.emancipated cannot get emancipation for others» 
Only an emancipated person is capable of becoming a pre¬ 
ceptor, A person can be called emancipated only when he 
has obtained freedom from the qualifying influence of 
Prakrti. The only entity which is completely free of the 
influence of Prakrti is the Non—qualified Supreme Entity 
{Nirguúa ) and It alone can be called really eman¬ 
cipated. Nirguna Brahma or nonqualified Entity can 
however never be instrumental in getting emancipation for 
others. It cannot, in the complete absence of tbe influence 
of Prakrti, have even the will to wish emancipation of 
others. Only that person can be a preceptor who by his 
Sádhaná (intuitional practice) has attaine<^ the Supreme 
Rank but has, at his own instance, taken human form again 
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for a predetermined period for the welfare oi living beings» 
He, who comes under the iniluence oí Prakrti at his owa 
instance for the universal welfare by imposing on himsclf 
wordly existence, is the Great Preceptor. He would bc under 
the influence of Prakrti as long as he maintains his physícal 
body and on his relinquishing it with death, he returns 
back to the Supreme Rarik—Nonqualified Supreme 
Entity. The qualiíied Supreme Eiitity (Bhagavána) is 
emancipatcd and so is the preceptor (Guru). That shows no 
difference between the preceptor and Bhagavána. He cannot 
be any othcr entity cxccpt the Qualified bupreme Entity 
(Saguna). He isthus Saguna Brahma or Bliagavana incarnate. 
The wish of the Qualified Supreme Entity (Saguna Brahma) 
is to obtain ernancipation for everyone of Its units and it is 
with this intention that It brought forth the creation. But 
Saguna Brahma is without any figure, form or audio«visual 
existence (Nirákára). Such an Entity cannot help men in 
achieving ernancipation. It has to assume a buman form to 
help Its units and that is the form of a preceptor (Guru).. 
The preceptor (Guru) is Bhagvána incarnate; there is not 
the slightest doubt about this. 


The emaneipated preceptor or a Great preceptor It 
is difficult to find yet it is not nccessary to pursue the 
common belief and wander over jungles, mountains and the 
caves for seeking a preceptor. The purpose behind this 
creation by the Qualified Supreme Entity is to obtain emanci- 
pation for each one of Its units and in order to fulfil this 
purpose, It will have to appear before anyonc who has a 
yearning for ernancipation. This yearning or the State of 
mental uncasiness due to intense desire for ernancipation i& 
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also termcd as the ar rival of thc opportune moment. The 
Qualificd Supreme Entity wili reach only those, as a.Great 
Preccptor, who have reached their opportune moment by 
virtuc of their intense desire for liberation. Not being so, the 
purpose of the cre.ation willnot be served; it would bc redueed 
to a snare and the creator, Qualified Supreme Entity, would 
become the cause of bondage. Hence to wander over jungles 
and mountains in quest of a Great Preceptor is futile and 
iahouring in vain. The only effort essential is to kindle a 
ycarning, an intense desire for emancipation. 

It is necessary to know the qualities of a Great Preceptor 
by means of which even the ignorant may recognize Him. Is 
greater possession of supernatural or divine power with its dis- 
play the characteristic of the Great Preceptor (Sadguru) ? A 
Great Preceptor is an emancipated person and is thc master of 
all supernatural powers, but has he to display tbem to be 
recognized as preceptor ? It has bcen secn earlier that use of 
supernatural Powers under any circumstances leads to 
degiadation, as one has to pass under the control of Avidyá- 
máyá. But Avidyámáyá cannot attract or have any influence 
over a liberated person. He will not come under the influence 
of Avidyámáyá in any circumstances. Hence thc person who 
claims the status of a Great Preceptor by virtuc of his posses- 
sing supernatural powers or by their display, is only an im¬ 
postor. He is not emancipated and can never liberatc others. 
Such a person should be cast off as a venomous serpeiit. The 
display and possession of supernatural or divine powers is not 
the quality by which a Great Preceptor can be recognized. A 
Great Preceptor is an emancipated person. He is free from 
the influence of Prakrti. Avidyámáyá cannot entrap 
him. Its principies, káma (longing for worldly objccts) , 
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Krodha ( anger ) Lobba ( avarice }, Moha ( attraction } 
Mada (pride), Mátsarya (envy)—The áat ripu 
Lajjáfshame), Bhaya (fear), Ghráá (hatred), Shaumká (doubt), 
Kula (higb descent)> Shiila fComplex oí culture), Mána 
(vanity) and yugupsá (hypocrisy and back biting)—thc cight 
fettcrs (Aíta psáha) havc no cffcct on an emancipated prcccp- 
tor (sad-guru^. He, in order to follow thc Dharma ("NatureJ of 
the creation, lives in complete consonance with Vidyámáyá 
i.e., hc follows Viveka and Vacrágya Cdiscrimination and 
proper use of worldly things). Such a person alone is a 
Great Preccptor (Sad-^ruJ. 

Intuitional practice CSádhaná^ has to be leamt from a 
Great Preceptor CSadguru) and emancipation is obtained by 
following that systcm. Nothing can bc achieved by merely 
depending on the preceptor without carrying out 
intuitional practice ( Sádbaná). Evcryone will have 
to carry out intuitional practice. Emancipation is not 
possible without it. Some have the erioneous impression that 
they do not have to make an eífort and that they would attain 
emancipation due to the kindness of the perceptor. It is true 
that liberation is not possible without the Great Preccptor’i 
kindness. Yet the impression that it can be obtained without 
cfFort is a mistaken idea. One will have to deserve his kind¬ 
ness and then alone it will be bestowed. It cannot be 
thrust on an undeserving disciple. To deserve his kindness 
one has to follow the method taught by him with devotion 
and faith and not to rest contcnt on the assumption that the 
Great Preceptor would bestow every thing cven without any 
eSbvt on thc part of thc disciple. Qtbers have thc impression 
that lince they are disciples of Great Preceptor and lince he 
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has come for clcvating the fallcn, he would take 
them all with him at the time of his departurc, just 
as a cowhcrd collects all his grazing cattle bcfore he 
leaves the pasture at dusk. Ihis isnot a corrcct 
comparison. The purposc of a great prcceptor coming 
into this world is not to graze his disciplcs like cattle. 
The Great Prcceptor comes to liberate men like Him- 
self,to change men into God. Men will hence fintuitional 
have to make an earnest effort for carrying out Sádhaná 
practice) as mere idlo dependence on the prcceptor cannot 
obtain emancipation. 


Troubles emerge with the beginning of intuitional practice 
for emancipation and form hindrances and obstaclcs 
in its pursuit. Sádhaná ( intuitional practice) is an 
cfFort to overthrow the yoke of Prakrti. This subjugation 
is maintained by the self created distortions in the Prakrti 
made mind. For liberation mind has to be restored to 
its natural State by ^rcmoving these distortions. It has 
bcen shown earlier that these are nothing but rca- 
ctions of onc's actions and cannot be got rid of without 
bcing experienced. Hence emancipation is not possible 
till one has completcly experienced the remaining reactions 
of all the actions of his prcvious lives. Ordinary 
men cxpcriencc the reactions ordinarily and if any 
balance is leít they take recourse to a rebirth for cxhau- 
•ting it. Those who pursue intuitional practice do 
not wish for anothcr life for cxperiencing their remaining 
reactions. In their eagerness to attain emancipation quickly 
they hasten to exhaust the balance of reactions in this very 
life. Hence emer^nce of troubles should be regarded as a 
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happy augury, as thcy only hastcn thc cxhaustion of thc 
remaining rcactions. 

Sádhaná mcans frecdom írom the qualifying influ- 
cncc of Prakrti. Avidyámáyá is also a quality and 
that too has to bc cast off. Ejecting suddcnly by 
force a ruffian occupying a liouse for a vcry long 
time will be cxtrcmely diíBcult, particularly whcn for 
a long time hc was treated as a tenant and looked upon as a 
rcípcctable person. He would never vacate thc housc casily 
on ordinary cffort and would placc all sorts of obstacles in 
thc way of one requiring vacation for himsclf. All bi» 
manocuvrings will have to be fought out and only on bcing 
dcfcatcd the ruffian would allow thc reoccupation of thc house. 
Similarly Avidyámáyá which has flourished with one at its 
instance, for last so many lives, will not quit easily on one's 
starting intuitional practicc, Like thc bullying tenant Avidyá 
máyá will also creatc all possible obstacles in onc’s cfforts 
of casting it ofF. Sádhaná or intuitional practice as taught by 
a Grcat prcccptor is thc way of removing Avidyámáyá. It 
is only onc*s success in Sádhaná that can make Avidyrmáyá 
forsakc one. Hence thc beginning of truc Sádhaná is 
marked by greater resistance from Ayidyámáyá so that the 
obstacles creatcd by it may compel one to give up 
Sádhaná. Hence Sádhaná that hits Avidyámáyá or 
attcmpts to subdue it will naturally be resisted by thc cvil 
forces of Avidyámáyá. Obstacles in Sádhaná (intuitional 
*practices) sbould be regarded as an indication of one’s success 
in one*s attempts to remove Avidyámáyá. Obstacles are not 
creatcd by God or the Grcat prcccptor (Sadguru) as they wish 
every one of thc units to become emancipated like them* 
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selvcs. Thcy arc crcatcd by Prakrti against whom thc war is 
waged and who has to bc defcatcd for winning cmancipation 
with thc wcapon of Sádhaná against which Avidyámiyá 
uses thc wcapon of obstacles in its dcfencc. Obstacles in 
Sádhaná are to be regarded as good symptoms indicating 
commcnccmcnt of thc ebbing of Avidyámáyá. 

Thc Qualiíicd Supreme Entity (Saguna Brahma) cn- 
dowcd every onc of Its units with a fully rcllectcd unit 
consciousness by bringing about this creation and evolving 
man in it for enabling thc unit to carry out intuitional 
practicc and obtain cmancipation. Othcr living beingsdo 
not possess a fully reflected unit consciousness and are neither 
capable of carrying out Sádhaná nor ot attaining cmancipa¬ 
tion. Unit consciousness is fully reflected in all men and 
that makcs every one possess equal right to practisc 
Sádhaná, No other l’ving being, till it has evolved to thc 
stage of man, has any right for intuitional practice. 

Every man possessing an equal right for Sádhaná makcs 
it ncccssary for Saguna Brahma (qualiíied Supreme Entity) 
to reach cveryone as a great preceptor. But this does not 
happcn because due to the lack of cagerness for achieving 
cmancipation men are not able to claim their right of 
Sádhaná. The Great Preceptor is availablc only to those 
who have an earnest longing for cmancipation. For them 
only the opportune moment has arrived and they alone can 
in rcality, claim their right of Sádhaná and find a Great 
Preceptor (Sadguru). 

Man has the power of discrimination as he possesses a 
fully reflected unit consciousness. He can determine good- 
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ness and live accordingly. Dcsire for emancipation is a good 
dccd but as every deed has to be performed, this desire has 
also to be aroused by man himself. Developing an earnest 
longing for emancipation or earning a right for 
Sádhaná, thercfore, depcnds on one*s efforts. The great 
preceptor connot be blamed of partiality in his teaching 
intuitional practice to those only who really deserve it. 
Saguda Brahma^s wish is to liberate every person but to 
earn the right for Sádhaná depends on one's efforts as 
inspite of his having a fully reflected consciousness he is not 
able to develop an earnest desire for emancipation. God 
cannot be blamed for man’s indifference towards obtaining 
emancipation, which keeps him away from finding a Great 
Preceptor. Hence to kindle an yearning for emancipation 
is the duty (Dharma) of every one as this is the wish of God 
and for this he made the vast creation. 

The object of Saguria Brahma is to [liberate each 
one of Itsunits like Itself and It made this vast creation with 
that purpose only, That being the wish of God, everyone 
will achieve emancipation sooncr or later. It may happen 
immediately or may come about after an indefinite period, 
but every unit has to obtain it. The only way of achieving 
emancipation is through Sádhaná and hence eveiyone will 
have to begin Sádhaná some day or the other for seeking 
liberation from the bondage of this creation. The wise 
would thereforc start Sádhaná as early as possible and 
attain emancipation quickly. They realize that to delay 
isto confine thcmsclvcs to the sufferings of this creation 
unnccessarily, as it is not their permanent abode. To regard 
a transitory camp as onc's home and suffer the rigours and 
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difficulties of the camp will only be foolish. knowing that 
this is not the final goal and that one has no right to stay 
here permanently it would be sane íor one to make an effort to 
get rid of it as soon as possible. Everyone has to reacb his 
Goal either today or alter an indefinite period. It is hence 
imperativo for everyone to achicve emancipation quíckly by 
practising Sádhaná which is his constant duty. 



IX 

WHY IS MAN AFRAID OF INTUITIO- 
NAL PRACTICE ? 

Intuitional practice Sádhanná is the innate duty that 
everyone has to perform. Yet very fcw people perform 
this duty. Ordinarily mcn are afraid oí carryingout ^ádhaná. 
It is fear that kecps them away from intuitional practice, 
but how í ar their fear is justiíied has to be seen. 

At the very outset they consider giving up worldly life an 
cssential requircmcnt for intuitional practice, as according to 
them Sidhaná carmot be performed along with the ordinary 
routine of life. They rcgard emancipation to be the right 
of ascetics only, it bcing unattainablc by. normal inen of the 
world. This requirement is neither necessary nor, does it 
appear logical. An examination of the advantages derived 
by adopting this course shows that it provides two facilities 
only. It provides solitude by rcmoving contact with human 
society which should help one in intuitional practice. It also 
removes one from the immediate contact of the temptatlons 
and troubles of the world which may help one in rcmoving 
the infiuence of Avidyámáyá. It is only for these two adva¬ 
ntages that one consider s forsaking the worldly life 
cssential for intuitional practice. It cannot be denied 
that the noises in the bustling human society are a positive 
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híndrance to intuitional practice and make solitude very 
desirable. But it has been explained earlier that hindrances 
and obstacles are crcatcd by Avidyámáyá which is onc^s 
own evil force, This cvil force of Avidyámáyá will not set 
onc free by merely leaving the human world and living in a 
jungle. It will go with him to the jungles and mountains 
and will perform its duty of creating hindrances and obsta- 
clcs in Sádhaná by substituting the noises of bustling human 
society by the drcary sounds of howling beats. It is 
natural for a man to get used to his '^cnvironments and 
not to be disturbed by them. For example, it would be impo¬ 
ssible for a person from a lonely village to get even a wink 
of sleep in a house on the Chowringhi Square in Calcutta 
due to the screaking and screeching of trams and buses, 
while One living there and used to these will sleep soundly 
all the night. Similarly one used to living in a city like 
Calcutta will find it extremely frightening to sleep cvcn for 
a night in a lonely village. One would in the same way 
find it difficult to practise Sádhaná in noisy environments 
in the bcginning but after getting used to them once, there 
would be no disturbance. To seek refuge in jungle for soli- 
tude does not appear to have any logical significance. 

It is now to be seen if seeking refuge in jungle is helpíul 
in keeping away from the temptations of the world. Tem- 
ptatioas or Lobha (avarice) is a principie of Avidyámáyá. It 
can only be overcome by reducing the influence of Avidyá¬ 
máyá by intuitional practice (Sádhana). One will ncvcr be 
ablc to kecp away from temptations without overcoming the 
influence of Avidyámáyá over him. This is possible only by 
progress in intuitional practice and merely forsaking the 
world and seeking refuge in the forest will be of little or of 
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no avail. There is no doubt that by keeping away from the 
objects of attraction one has no chance of using them and be 
may gradually lose attraction for them, whilc thcir dose 
association may attract one more towards them. Yet with- 
drawing from some thing by force or under compulsion is 
bound to cause mental agitation. This agitation under 
greater restrictions may become unbearable and rcsult in 
eithcr illness on complete downfall. Leaving the wordly 
life only for forcing it to kcep away from its attractions will 
serve no purpose. This gives rise to mental agitation and 
pain and is fraught with the dangcr of bringing about down* 
fali. Hence, to give up the world merely for this doubt- 
ful little facility instead of developing strength of character 
and firmness of mind, brings no crcdit. The bravc would live 
amongst temptations for facing and overcoming them stey 
by stcp rathcr than avoiding them duc to their fear. Sádhaná 
is to wage war on Avidyá and to win it one has to face the 
cncmy instead of running away and appeasing him. Thus to* 
give up the wordly life just for the fear of its ^temptations is 
not backed by any reasonable consideration. 

To run away from the normal wordly life for fear of 
its wocs and worries would be equally unsound. Living in 
society is troubesome as one has to discharge his íobligations 
towards his dependents. One will havc to earn to provide 
for them. The agony of disease and pangs of life will have 
to be endured besides the vexations of poverty, if one is not 
able to earn enough. All this makes one run away from the 
wordly life so that he has no other responsibility excepting 
that of himself. But does not this evation amount to dere- 
liction of onc*s duty towards his people who are dependent on 
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him ? One who runs away from the worldly lifc eludes his 
obligations and shows extreme selfishncss. Derelictlon of 
duty and to be selfish are cvil deeds which must beget cvil 
•consequences and unless these have bcen completely cxpcric- 
need, emancipation is an impossibility. Runnins; away from 
the resposibilities and worries of the world does not enable 
one to eschew all thoughts of the wife and chidren he leaves 
behind. They would ccrtainly oceupy the mind and that 
would be gctting under the influence of Moha ripu (attraction) 
o{ Avidyá . áyá. Progress in intuitional practice is not 
possible if therc is constant influcnce of Avidyamaya as, onc's 
mind would be devoted to the thoughts of the wife, children 
and his people whom he leaves behind. To say that those 
who can give up wordly life get beyond suffering and worry 
would mean their overcoming the influence of Avidyamaya, 
as suffering worries cannot be avoided with Avidyamaya 
influcncing one*s thoughts and actions. For tbem living in 
society or in junglc will make no differcncc. For is it 
not to overthrow the influence of Avidyámíyá that one seeks 
refuge in the junglc ? And if that has alrcady bccii aehieved, 
one*s leading a lifc of an aicetic in junglc or a normal 
worldly liie will be immaterial. 

Release from the influcnce of Avidyámáyá can¬ 
not be obtained by running away from it; one 

has to divert his mind towards subtlcncss for achieving 

this. For instance, constantly trying to kccp away 

the flies hovering around a wound will be no solution 
unless an eifort is made to heal it up. Intuitional 
practice, as taught by the Creat Prcceptor, is the healing 
balm, it is wiíh this that one can drive away 
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Avidymmáyá and achieve emaneipation. With the decrease 
in thc influence of Avidyámáyá, the temptations and 
troubles of the world will be no hindrance in intuitional 
practice. This, being the only way of driving away 
Avidyámáyá can be casily practised as a supplcmcnt to thc 
worldly lifc. Avidyámáyá will troublc one in the beginning 
but once defeated, it will not be ablc to creatc any hindrance 
in the pursuit of intuitional practice. To lead a 
worldly life and also to practise Sádhaná is most 
convenient. For, one living a normal lifc of a house- 
holder has far greater conveniences and advantages available 
to him than has an ascetic who forsakes thc world, 
Takingircfuge in jungle is no means of obtaining relief from 
thc woes and worries of the world. There is yet anothcr great 
advantage in living a worldly life. It provides one with the 
opportunity of serving humanity which íorms an important 
aspect of intuitional practice. This great opportunity is 
denied to thosc who dwell in jungles Thc intuitional 
practice taught by the Great Prcccptor has to be practised 
with faith and devotion. It can be practised at home ; and 
running away from home and thc famíly is not ncccssary. 
As one overcomes Prakrti, the influence of Avidyámáyá will 
be driven away. Intuitional practice is thc only way to 
drive away Avidyámáyá. Hence intuitional practice is a 
nscessity. To differentiate bctwccn diffcrcnt placcs 
for Sádhaná ; to consider one placc more suitablc than 
the other or to regard some spot as good and the othcr as 
bad is to analyse Brahma. Every ^place in this 
creation is manifestation of the Supreme Cosmic Entity 
(Brahma) and to call some place good and the other bad is 
to attribute these quallties to Brahma. If thc foundation of 
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Sádhaná is based on the considerations of good and bad^ 
it will ncvcr bc possible for onc to develop thc feeling of 
oncncss with the rcst of the creation. He will never be able 

to appreciate othcrs as himself. All the places iu Brahina, 

are cqual and Sádhaná can bc practiscd everywhcre^ 

To give up thc world and to run to the jungle 
is cntlrely without any logic. Not to practise Sádhaná for 
fcar of giving up the world is ihus not based on any 
logical foundation. 


Brahmacarya is thc other fear which kecps many away 
from practising Sádhaná. They consider ;-Brahmacarya to 
mean mercly celibacy or giving up all connections with the 
wifc, They are led away by the popular bclief tbat 
without this it is not possible to pcrform intuitional practice 
(Sádhaná). It is hence necessary to know the correct 
meaning ofBrahmacarya and also to know who is to be 
rcgardcd as a Brahmacárii. Brahmacarya mcans to introvert 
thc cxtrorsal tcndcncies of mind and to devote it completely 
to Brahma. To understand the meaning of Brahmacarya 
clcarly onc should know what is raeant by thc extrorsal 
tcndcncies of mind and how lhesc are to be introverted. 
The creation is the manifestation of thc subtle as crude 
objccts under the influence of Prakrti. Thc crude 
creation is the creation that onc finds around him with thc 
hclp of his crude physical organs, while mind is the subtle 
part of thc creation. Hence with greater influence of 
Prakrti onc*s mind will bc gradually converted from subtle to 
crude. Mind under the influence of Prakrti develops 
greater extrorsal tendency which kecps it absorbed in crude 
objccts. Introvertíng thc extrorsal tcndcncies of mind thus 
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xneans releasing mlnd from thc influcncc oi Prakrti or to 
direct it lowards subtleness from crudeness. Brahma is 
subtlc by nature and mind if absorbcd in crudc objects cannot 
bc ,dcvotcd to Brahma. To divert mind from 
•crude objccts to subtle would be to devote it to 
Brahma. This can be done Ly decrcasing the inlluence of 
Prakrti on mind, as Prakrti alone kceps it devoted to crudc 
•objects around it. Brahmacarya would ihus mean to have 
mind released from thc influcncc of Prakrti and Brahmacárii 
would bc one whose mind is devoted to Brahma and is 
always absorbcd in It, His mind is not attracted by the crude 
objects of the creation ; it is absorbcd in subtb and roams 
all thc time in Brahma only. This is attainable as a rcsult 
of intuitional practicc. One can bccome Brahmacárii only by 
practising Sádhaná, It is only with the help of Sádhaná 
that mind can be freed of the influence oi Prakrti and 
diverted towards the subtle so as to be absorbcd in Brahma 
oompletcly .Ordinarily, overcoming the sexual urge ( Káma 
ripn) only is considered as Brahmacarya; but in reality all thc 
^at ripu (the six enemies) and Asia pásha (the eight fetters) 
are cxtrorsal tcndencies. Oi these fourteen, sexual 
urge is only one and mcrely overcoming this cannot makc 
One follow Brahmacarya. It is only on being freed of all 
the cxtrorsal tcndencies—the s'at ripu and Aáta pásha 
collectivcly known as Avidyámáyá, that one’s m:nd can 
bccome Brahmacárii. The dominance of Avidyá (cxtrorsal 
tcndencies) is so strong that it is not possiblc to ovcrthrow 
it under any circumstanccs without the help oí 
intuitional practicc, Those who try to attain it without 
intuitional practice only waste their time in useless pursuits. 
Intuitional practice will by itsclf divert mind gradually 
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from crude to subtlc and one would go on bccoming 
Brahmacárii. The dominancc of íatripu and thc Aita- 
pásha which form thc cxtrorsal tcndencics will by itsclf 
diminish. With thc disappearancc of thcir influcncc mind 
will no longcr remain absorbcd in crudcncss. To givc up 
conjugal life is not at all necessary for bcginnig intuitional 
practicc. Lotiging,and attraction for carthly things or sexual 
urge (Káma and moha Ripu) lure one to thc ncccssity of 
conjugal rclations. Intuitional practicc makes one ovcrcomc 
these and sexual urge and conjugal relations no longcr 
remain a pestering ncccssity. One becomes indiíFerent to 
them. Hence thc question of giving them up for intuitional 
practicc does not arise. It has becn said carlicr that Sadháni 
is waging war against Prakrti and defeating Hcr. Thc force 
Oi intuitional practicc is certainly more than thc strength o£ 
Prakrti and hence one can attain Brahmacarya with its 
help. However strong may be thc domination of Avidyá- 
máyá, it can always bc driven away with intuitional practicc. 
It is intuitional practicc which is an essentiality for beco- 
mirig a Brahmacárii and i.ot taking a vow of celibacy by 
giving up all rclations with thc wife, It is ncecssary to 
mention here that meaning oí Brahmacarya as commonly 
understood, that ,is to preserve viirya (semenj also needs 
attention. Shukradhátu (Seminal fluid) and Viirya are 
necessary l'or thc nourishment of nerve cclls and nerve fibres. 
Hence preservation of these is esscntial for dcvcloping 
firmness of mind and intcllectual sharpnesst 

Some consider that intuitional practicc should bc started 
in thc old age when thcy have Icisure after having spcnt the 
prime of life in carning moncy. Thcy are apprchcnsivc of 
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insccurity and troublc in old age if thcy do not accumulatc' 
cnough wcalth before their limbs and organs start failing 
and rendering them incapablc of hard work. The prime of 
lifc is regarded by them to bc intended for earnig money and 
thc imbecile old age with impairing capacity for Iiard work is 
intended for remembering God. Thcy are labouring under the 
wrong notion that hard work is not nccessary for intuitional 
practice and hence waning old age should bc the proper 
period of life jfor it. Whoever is born is bound to die and one 
is constantly approaching death, not knowing whcii it may 
come. It is never certain if one would live to scc thc old 
age. yet people reserve that for the most important work 
of practising Sádhaná ; whcn thc body has waned to imbeei* 
lity and when the fatuous mind of old age is entanglcd in 
the rcactions of this life to such an extent that it Is afraid of 
starting anything ncw. It is ordinarily thc fear of approac¬ 
hing death that makcs one devoted to God in thc old age. 
Onc's cvil deeds begin haunting him and he starts praying and 
imploring God to relieve him of the conscquenccs of his 
deeds. Hence there is no valuc in remembering God 
in old age when it is not possible to conccntratc mind due 
to its being absorbed in thc weak and diseascd body of the 
old age and in the reactions (samskára) of thc pait deeds of 
this lifc. Mind thcn is entanglcd in thc infirmities of the 
body, in thc diseases of old age, in thc impending death and 
moit of all in thc memories of thc past incidents and it is 
impossible to concentrate it. All these render one incapa- 
ble of intuitional practice. There is an Indian saying that 
only a young bamboo can bc bent and attcmpt to bend 
a ripe one will only break it; that is, anything ncw should 
be started carly in lifc and so should bc intuitianal practice. 
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Thcra arc othcrs who shun intuitional practicc (Sádhaná) 
for fear of giving up all the plcasures and enjoyments of 
tbc world. This anguish kccps thcm back from pursuing 
intuitional practice, although their fear has no logical 
bcaring. It has bcen cxplaincd carlier that the things of 
carthly enjoyments are created under the influence of the 
static principie of Prakrti and one regards them as real 
under the dominance of Avidyámáyá which also makes 
them rcUsh the enjoyment of earthly attractions. 
Intuitional practicc gradually diminishes the dominance of 
Avidyámáyá and with that mind is also diverted towards 
subtle things. Then the crude worldly plcasures and 
enjoyments have hardly any atlractioii. The longing for 
carthly objects ( Káma ) altraction for them (Moha) and 
avarice (Lobha)—the threc principies oí Avidyámáyá make 
these desirable but with the waning of the influence of these 
three, mina will not relish or desire them. Ordinarily mind 
dclights in the enjoyment of earthly attractions and regards 
giving them up to bc tormenting, but. when mind does not 
like them the question of iis giving them up does not arise. 
Mind will then try to run away from them and would fecl 
relicvcd without them instead of being tormented. For, is 
not nonavailability of somcthing tormenting only when it is 
very much desired ? Without being desired the nonavai- 
lability is not even felt. For instance, an alcohol addict 
will bc tormented if he doesnot get alcohol or is compclled 
not to drink, but if a non-addict does not get it, he will not 
even fecl its absencc. The question of his being tormented 
does not arise, as he never wished for it. Mind gcts diverted 
towards subtleness by intuitional practice and does not 
dclight in pursuing crude things. When, even presence of 
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crude things is not tolerable, the question of missing them or 
being pained by their absence, just does not arise. Some 
consider it neccssary to tear away by force from enjoymcnts 
of worldly things for pursuing intuitional practice and fcar 
of this compulsion torments them. It would, however, never 
bc possible to control onc*s mind by such compulsion as 
ivithdrawing mind by force would make the body suffer and 
lose health. There is nothing like compulsion in 
intuitional practice, The system of intuitional 
practice --as taught by the Grcat Prcceptor •is ‘so 
potent that it imperccptibly diverts mind from crude attrac- 
tions to subtleness and the desirc for carthly enjoymenis 
disappears taking away with it the anguish of not getting 
them. Hence ^not to pursue intuitional practice for the 
fear of keeping away from earthly pleasures and enjoymcnts 
is not based on any reasonable or íirm grounds. Those who 
consider it necessary are only mistaken. 

On careful analysis, the reasons, the fear of whlch kecps 
one back frompraotising Sádhaná appcar to be without any 
foundation. To ,give up intuitional practice (Sádhaná) 
which is the innate duty of every one due to baselcss fcars, 
only betrays ignorance. It is, thcrcfore, urgcd that one 
should not bc afraid of unfounded fears and should pursue 
Sádhaná so that one can know one self not as a mcan spcck 
but as the iniinite Supreme Entity. 




GLOSSARY 


Adhâra 

adrsta 

AGNI 

ahamtattva 


AkAsha 


An object which givcs its subject indivi- 
duality. For instance brain ceUs form 
the ádbára of mind and provide mind 
with limitations of individuality. 

That which is not scen and commonly 
means future or iate which is unknown» 

The luminous factor of the five rudi* 
mental factors of which all mattci is 
made. In common language it means 
fire and significs cnergy also. fSce page 21 
of the III Chapter of Idea and Ideology). 

The part of mind which comes into 
being by the inaucncfc of mutative prin¬ 
cipie of Prakrti and performs all actions. 
Even the physically pcrceivable actions 
are prompted by Ahamtattva. It is 
psychologically defincd as the «activated 
countcrpart of the subjectivo T’*. (Sce 
page 3 of Idea and Ideology). 

The íirst of the five rudimental factors. 
It has no shape or figure and is also kno^ 
as ether. (Scepage 21 of Chapter III 
ofidca and Ideology. 
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ANTAHKARAN'A Introvcrsal psychic force or that part of 
mind which works internally not comiog 
in contact with the outside crude world. 

The smallest unit, a speck. 

The eight fetters ( Ghníá, Lajjá, Bhaya, 
Shaunká, Kula, Shüla, Mána, Yugupsá.) 
the eight qualities or principies of extrov* 
sal tendencies (Avidyámáyá) which keep 
the mind of an individual absorbed in 
crude things of the world around him. 

Unit consciousness; the complete re> 
flection of Cosmic Consciousness in human 
mental plate. (See Chapter VI of Idea and 
Ideology.) 

lack of knowledge of the truth. 
That which keeps the mind of 
individuais entangled [in relative things 
of the world. 

AVIDYÂMAYÂ The cosmic forces of Puruja (conscio¬ 
usness) which guide movement from subtle 
to crude. In case of individuais the 
extroversal forces which keep his mind 
engrossed in crude things of the world. 
(See page 70 of Idea and Ideology.) 

BADDHA- Consciousness which is under the in- 

PURUSA. fiuence of Prakrti. 

BHAGALPXJR a town in North índia in the State 
of Bihar. 


AN'U 

ASTA-PÁSHA 


Atman 


AVIDYA 



BHAGAVÁNA 
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The Supremc Bntity that on being 
influeiiccd by Prakrti attains thc 
qualities of bcnevolcncc, 'omnipotent 
and luminosity; God. 

BHaKTI Complete devotion, implicit faith. 

BHAVA^íA Self^scckictg dow of onc*s obj ective 

mind. 

BHAYA Fcar. 

BHUMÁ CHAE- Cosmic consciousness. 

TANYA. 

BHUMÂ PURUSA Cosmic consciousness. 

BHÍÍTA The created being; tbe manifested. The 

rudimental factors in wbich consciousness 
has manifested itself as matter. (See page 
20 and Chapter III oi Idea and Ideolt^). 

BRAHMA The Supreme Entity; combined name for 

Puruáa and Prakrti; consciousness and its 
principie. 

BRAHMACARII One who follows Bráhmacarya , whose 
mind is completely devoted to and is 
absorbed in Brahma. 

BRAHMACARYA To roam or dwell in Brahma, thc 
State of mind in which it is completely 
devoted and absorbed in Brahma. 

BRAHMA The Supreme Rank or the status of 

SVARUPA. Brahma where it is not qualified;Non 

qualified Brahma where consciousness is 

not under thc bondage of Prakrti. 
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BUDDHI- 

TATTVA. 

CAETANYA 

CALCUTTA 

CHOWRINGHII 

CiTISHAKTI 

CITTA 

DHARMA 

GANDHA 

GHII 


Other name íor Mahattattva which is thc 
pure fceling of *1' in consciousness due to 
thc infiuence of thc Sentient principie of 
Prakrti (See pages 2 and 3—Chaptcr— 
Idea and Ideology^. 

Consciousness : usuaUy used for unit 
consciousness. 

Thc biggest City of índia, in the State 
of West Bengal. 

A marketing centre of Calcutta. 

Thc association of consciousness^ by 
reflection, with his object. It attracts 
thc object towards the subjective Also 
used as counterpart other name for Atman 
or unit consciousness. (See page 47 of 
Idea and Ideology). 

Manifestation of consciousness under 
the infiuence of static principie of Prakrti 
as the crudest counterpart of mind which 
takes ideative shape of result of actions 
(See Chapter II of Idea and Ideology). 

Property, nature , charactcristic, that 
which grasps. It can be used for universal 
religion also. 

Odour , smcll sensation perccivcd with 
olfactory nerves or nose ; one of thc fíve 
Tanmátra. 

Fat obtaincd from cow^8> or bufaUow'^ 
milk and used as a médium of oooking. 
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GHRNÂ Hatred, negative attraction. 

GRAHASHÂNTI Neutralizing thc influcnce of stars and 
plancts on the fate of individuais. 

GUN'A Qualifications ; binding something with 

a rope; a principie of Prakrti which 
binds or qualifies consciousncss (Purusa). 

GUN'AYUKTA Consciousncss qualified or bound by thc 

PURUSA. principies of Prakrti. 

HIRAN^YA GARBHA Name given to Sagujía Brahma or 
Qualified Suprenie Entity when It has 
achieved emancipation with the help of 
intuitional practice. 

INDRIYA Physical and scnsory organs through 

which mínd (citta) comes in cantact with 
the outside crude objects. (See page 26 
of Idea and Ideology). 

JADA Consciousncss under the extreme influ¬ 

cnce of thc static principie of Prakrti. 

JALA Of the fivc rudimental factors, thc 

liquid factor ; ordiiiarily mcans water. 

KRODHA Anger. 

KSITITATTVA The solid factor of the five rudimental 
factors. 

KULA High dcsccnt ; also mcans family 

heritage, in pride of which oiic’s mind is 
absorbed. 


LAJJÀ 


Shame. 
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LOBHA 

Avaricc. 

MADA 

Pride. 

JIIVA 

Unit having consciousness. 

JINÂNA 

Knowlcdgc. 

JYOTIRMAYA 

Luminous. 

KAEVALYA 

Complete emancipation from the quali- 

MUKTI. 

fying influence of Frakrti ; the attaining 
of the status of Non-qualiíied Entity. 

KALPANÁ 

Imagination ; when mind works vrithout 
the help of Indriya. 

KÁMA 

Longing for worldly objects ; commonly 
used for sexual urge only. 

KARMAPHALA 

Rcsults or consequences of actions. 

kAyii 

Moss; class of earlier plant Ufe in 
evolution. 

KHOÂ 

A Solid milk produet. 

MAHÂNIRVÂN'A Complete emancipation from the 


bondage of Frakrti; attaining Nonquali* 
fied status or the Supreme Rank. 


MAHATTATTVA Pure feeling of ‘F in consciousnes» 
brought about by the influence of th* 
sentient principie of Frakrti. ( see page 2 
and 3 of Cbapter I of Idea and Ideology). 

MÂNA Vanity. 

MANGALAMAYA Benevolent; one of the attributes 
God. 
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MARUTTATTVA Aerial factor ; onc of thc fivc rudi¬ 
mental factors of which this crudc crca- 
tion is made ; also known as Váyutattva. 
(See page 21 of Chaptcr III of Idea and 
Ideology). 

MÁTSARYA 

Envy. 

mAyâ 

Creative power of illusory world; 
also used for Prakrti. 

MOHA 

Attraction. 

MOKSA 

Complete emanripation from the bon- 
dage of Prakrti; Mahánirvána ; Kaevalya, 
Mukti are other terms used for Mokáa. 

MUKTA 

Onc who is emancipated. 

* 

MUKTA PURUSA Emancipatcd consciousncss or emanci- 
pated person. 

MUKTI 

Emancipation trom thc bondage of 
Prakrti wherc the unit mind dissolves in 
cosmic mind and unit individualty 
becomes infinite ‘1’. 

NÁSADIIYA 

SUKTA. 

A Tcxt oí RKVEDA. 

nirAkára 

Without any shape, figure or form. 

NIRGUN'A 

Nonqualifíed; without any attributes 
or qualifications. 

NIRGUN'A 

Nonqualified*Supreme Entity. Combined 

BRAHMA. 

name for Puruáa and Prakrti where the 
latter is not abie to qualify the conscious. 
ness (Purula). 
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NIRVIKALPA Temporary annihilation of mind leaving 

SAMÁDHI. no inlluence of Prakrti on consciousness. 

Attaining the same status as Nirguda 
Brahma, on Moksha or Kaevalya Mukti 
but not permanently. 

PAINCA BHÍ/TA The flve rudimental factors derived by 
the influence of static Prakrti on cosmic 
citta< The rudimental factors of whích 
all crude matter is made or the States in 
which all matter in the creation eústs 
(See Chapter III of Idea and Ideology). 

PARMÁTMAN Universal consciousness; universal soul; 

all-pervading cosmic consciousness called 
Puruiottama. (See Chapter VI of Idea 
and Ideology). 

PRAJÂPATI Status of Saguna Brahma (Qpalified 

Supreme Entity) where It is under the 
influence of Prakrti before attaining 
emancipation through Sádhaná. 

% 

PRAKRTI A unique force which is principie of 

consciousness and always remains vrith 
Him- 

PRÁKRTA Person who lives according to the 

MANUSYA. dictatcs of Prakrti. 

PRAKRTI MUKTI Emancipatíon from the bondage of 
Prakrti. 

PRAYASHCITTA Atoncmcnt with the help of rituais. 

PRTHVII Solid factor of the five rudimental 

factors ; Kshititattva ; also name of Earth. 
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PURUSA 

Consciousness. 

RAJOGUNA 

The mutative principie of Prakrti. 

RA-MA 

Name of a person. 

RASA 

Taste ; knowable in the activity of tas« 
ting. One of thc five Tanmáttra. 

ríípa 

Shape ; image ; figure ; one of the five 
Tanmátra. 

RÍíPA TAN- 

The ideatory vibration of nerve forming 

MÁTRA. 

figure or shape. 

SADGURU 

Great Preceptor. 

SÁDHAKA 

One who practises Sádhanã or intui- 
tional practice. 

SÁDHANÁ 

Intuitional practice ; cffort to everthrow 


thc bondage of Prakrti I for achieving 
emancipation (Scc Chapter VI of Idea 
and Ideology^. 


SAGUN’A With qualificationsj having attributcs. 

SAGUN'A BRAHMA Qjialified Supreme Entity. 

SAMSKARA Reactions in their potentiality. 

SAMSKRTA The mother language of most of tho 

eastern languages. 

SARVASHAKTIMÁNA Omnipotcnt. 

SATRIPU Six principies of Avidyámáyá called six 

enemies which keep the mind absorbed 
ÍD’ crude objects. ^Kámai Krodha, Lobha, 
Moha, Mada, Mátsarya). 

SATTVAOUN'A Senticnt principie of Prakrti. 
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SATYA DRSTÀ RSI Spiritual leaders who have known the 
Transcendental Entity. 


SAVIKALPA 

A temporary dissolution of unit 

mind 

SAMÁDHI. 

in cosmic mind wbere tbe only trace of 
mind is in tbe infinite feeling of T 

SHABDA 

Sound. 


SHÁHJAHÂN 

Name of a person. 


shaunkâ 

Doubt. 


SHIILA 

Complcx of culturc. 


SHYÂMA 

Name of a person. 


SPARSHA 

Perception ; touch. 


STUTI 

Lauding tbe qualities of God in a 

verse 


or Hymn. 


SHUKRADHÂTU Seminal fluid. 

TAMOGUN'A Static principie of Prakti. 

TANMÂTRA Subjective psychic counterpart of 

objective reality ; a microscopic fraction 
ofanyofthe five rudimental factors fSee 
page 23 ot Idea and IdeologyJ. 

TANTRA A branch of intuitional practice. 

TÁNTRIKA One v»ho practises Tantra. 

TATTVA Factor ; a rudiroantal factor (Scc Bbúta) 

TEJASTATTVA Luminous factor ; (See Agni). 

VAERÂGYA Non>attacbment by making proper use 

of everytbing. Tbe principie of 
Vidyámáyá. 

Aerial factor; (Sec Maxuttattva^ 


VAYU 



VEDA 

vidyAmâyA 

VIIRYA 

VIVEKA 

VYOMA 

YUGUPSA 
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Scriptures containing knowledge of 
Brahma. 

Illusion of knowledge; Introversal 
force that introverts the extroversal tenden» 
ciesof mind. 

Semen. 

Discrimination between the good and the 
evil. The other principie of Vidyámáyá. 

Ether; the.subtlet of the five rucUmen* 
tal faetors. 

Hypocrisy and backbiting; 
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